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INTRODUCTION 


Manavalamamuni (1370-1443), also known as Varavaramuni in 
Sanskrit, is one of the three great ácáryas of the Srivaisnava tenkalai 
tradition - the other two being Nammálvàr and Катапија. He got his 
instruction from Tirumalai Alvan (also known as Tiruvaymoli Pillai), 
a prominent scholar of the Tiruvaymo]i. The details of his life are to 
be found in Yatindrapravapa Prabhavam of Pillai І окап Jiyar. Edited 
by U.V.Satakopa Катапијасагуа. Madras: О.У. Tirukkacci Nambi 
Dasa, 1907. 


Though he is said to be the founder of the tenkalai Srivaisnava 
tradition, there is no evidence in his works that he considered himself 
to be a leader of such a movement from within the Srivaisnava 
tradition. But he played a significant role in reviving, interpreting and 
popularizing the teachings of his ácáryas from Srirarigam. In this task 


he avoided any confrontational approach towards other rival. 


exponents of their doctrines. By nature he seems to Бе a friendly and 
mild-mannered person. He quotes from different sources and 
respects all the Srivaisnava teachers. He cites Vedanta Deśika 
referring to him as abhiyuktar "ће respected one’. His writings do not 
give any hint of the polemics of his time. 


The spirit of his mission as commentator is summarised by him in 
his introduction to Tattvatrayavyakhyanam . Не himself asks the 
question: why did all the ácáryas compose their. own works, instead of 
preserving what their earlier masters had written? And he answers it 
himself with an insight into the role.of writing commentaries. Since 
all the Ajvars spoke with one voice, the truths they revealed have 
attained authority. So also the various дсагуӣѕ wrote commentaries or 
other works in order to achieve the following goals: 1. Even the 
simple uneducated people will have faith in the tradition that has been 
handed over down the centuries with one voice, since what has been 
transmitted continuously gains authority and credibility. Continuity in 
tradition (paramparà) is an essential factor to ensure the authority of 
the truth proclaimed therein. 2. Secondly, ideas that are unclear in 
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one author will be clearer in another, due to the particular manner of 
expression and precision. That happens even in the works of a single 
author. Thus the commentary tradition highlights this aspect of 
clarifying, interpreting and coherently presenting the truths given 
earlier in a given tradition. 


2. Manavülamámuni as а Commentator 


Writing commentary on the earlier works of a tradition is unique 
in the history of Indian religions and philosophy. At the outset it 
might sound negative and appear to be “conservative'’, tradition-bound, 
lacking originality and so on, unless one looks at this practice from a 
proper perspective.. Writing a commentary is a religious duty for a 
thinker of a particular tradition. It is a way of understanding, 
assimilating and transmitting one's tradition to the next generation. 
Such a practice is after all a way of philosophising. To philosophise is 
to participate in tradition by asking some universal and fundamental 
questions which always remain the same in their way of determining 
our humanity. That is the being of tradition. Its meaning can never be 
fixed according to the role it plays in the thought of one thinker. One 
must learn to listen to the dynamics of meaning that are the harmony 
and melody of many individual voices, accents and idioms. Then one 


must learn to add one's own gracefully.1 


The works attributed to him are the following: 
a. Commentaries on 


. Tattvatrayam by Pillai ГоКасагуа 

. Mumiksuppafi -do- 

Srivacanabhisanam ^ -do- ` 
. Асагуаһгдауат by Alakiyamaņavāļaperumāļnāyanār 

. Жапазагап by Arulalapperuma] Emperumanar 

. Pramceyasáram by  -do- 

. Periyalvartirumo]i Љу Periyalvar (1 to 5.1.1) 

. Ràmünujanürrantáti Бу Tiruvaratkattamutanàr 


b. Collections and documentations of the sources and citations found 


in the following works: : : ; ; А = : 
В Good many creative thinkers in the Indian tradition аге not given 


the attention they deserve because of the negative attitude to them as 
commentators. Some of them remain unnoticed, since their works are 
not translated in modern languages. Their approach to tradition and 
their originality are not-properly understood. Their role in the 
transmission of tradition is not appreciated. Hence an attempt is made 
in this volume to make known one of the great commentators of the 
Srivaisnava tradition, namely Manavalamamuni.. 


1. Itu (ШіпрігатапаШғаш ) 
2.. Tattvatrayam (Tattvatrayattinpiramàpattiraffu ) 
3. Srivacanabhüsapam (Srivacanabhasapapiramapattirattu ) 


с. Independent works: 


i In Tamil: 1. Upadecaratnamalai 
2. Tiruvaymolinairrantati 


3. Artipraban dham Manavalamamuni creates the context for the sdtra-style 


formulations of Pillai ГоКасагуа by locating the issue from the 
Srivaisnava theological point of view. He shows the connections 
between the brief statements of Lokacarya, clarifying the points of 
view, mentioning the opponent school and the discussions that are 
presupposed by the pithy sayings. Without such a contextualisation it 


ii. In Sanskrit: Yatirajavim Sati 


iii. In Manipravala: Tiruvaradhanakramam 


1 Сі Francis J. Ambrosio : "Gadamer and Aristotle: Hermeneutics as 
Participation in Tradition". in Proceedings of the American. Catholic 
Philosophical Association Vol. LXII. 1988. pp.174-182. 


x Tattvatrayavyakhyanam 


is not easy for an ordinary reader to follow the meaning and 
implications of the sütra style sayings of І оКасагуа. 


The major tool of creating the context is to cite appropriate texts 
from the Sanskrit and Tamil sources - the Upanisads, the 
Bhagavadgita, the Ramayana, the Mahabharata, the Alvars, and other 
teachers of the same tradition. Sometimes a word,.a phrase or half 
verse is cited. Such cross-references support, illumine and broaden 
the understanding of the passage that is commented upon. This 
process highlights the underlying theological meaning of the texts. 


By citing the earlier texts from both Tamil and Sanskrit sources 
two things are achieved: i). -the continuity. of the two traditions and 
their integration though apparently diverse; ii). the Tamil texts are the 
revealed texts like the Sanskrit texts. Citation of the texts from Sruti 
and smrti along with the Alvars and their commentators creates ап 
atmosphere. of acceptance and a sense of security among the readers 
that they belong to ап unbroken tradition going back to the hoary 
past. It gives credibility and authority thus demanding the belief and 
trust of the people. It also shows the growth of the tradition through 
the assimilation and interpretation of the generations of teachers, 
philosopher-theologians. That process includes correcting and 
criticising the erroneous interpretations, thus maintaining its identity. 
The wisdom of the past handed down through the centuries is 
accepted by the simple people. 


So the citations of appropriate texts and presenting a point of view 
coherently point to the integrative process of a tradition. What is not 
clarified in one text is highlighted in another. In this process of 
integration, different emphasis is seen in the selection and priority 
given to the texts, which might indicate a further development within 
a community necessitated by various then prevalent socio-cultural 
factors. For instance, Manavá]amàmuni's commentary throws light 
on such a situation. Usually the commentators quote the Sruti and 
smyti texts first before they establish their position. This order of 
priority is well-known in the vedic tradition of interpretation. But 
Pillai Lokacarya cites Alvar's text to establish the three basic realities 
(fattvas). The pürvapaksa poses the question why in this context 
Alvar is quoted and not Sruti or smrti. Manavà]amàmuni's response is 


that on important issues like determining the basic realities Alvars ` 


come first. One can perhaps see a shift of emphasis here. It could 


= 
| 


P 


Introduction xi 


mean that Manavalamamuni wants to assert the priority of the Tamil 
scriptures over the Sanskrit texts thus pointing out the Southern origin 
of the Srivaisnava tradition. It could also hint at the then prevalent. 
North-South or Sanskrit-Tamil tension in the integrating process of 
these two traditions. 


Writing a commentary is a creative endeavour in the sense that it is 
a work of harmonising the tradition with varying interpretation within 
the tradition. It is not so obvious to everyone, given the type of 
materials available and such texts are written at different times by 
different people. The individuals within the tradition do disagree and 
that too needs to be explained in order to see the unity of purpose and 
consistency which can sustain such variations without doing violence 
to the main tenets of a system or the perspective of the tradition. This 
is done by bringing the parallel passages found in different texts - how 
the basic insight has found expression in the writing of many teachers. 
At the same time the commentator highlights the nuances of emphasis 
and further growth in the thinking within the tradition. This way of 
bringing together the relevant téxts is already indicative of the process 
of assimilation by the writer and his vision. Even this presupposes а 
prior category of organizing the materials available. So a 
commentator harmonises with his given vision or preunderstanding. 
Thus his work bécomes a creative venture which will vary from other 
commentators, where the perspective of harmonising will differ given 
his background, training and personal capability. 


Secondly the creative endeavour is a religious one. It is a work of 
a believer and the writer is aware of it, in the sense that he is writing 
from within a specific religious tradition. His work will be judged and 
accepted by his community. This awareness defines his thinking. 
Moreover this venture is religious more specifically as different from 
that of a scholar in exegesis and in other language skills. His function 
then becomes clear, viz. to create an atmosphere of devotion. His own 
credibility and authority rests on this factor. . His scholarship is not 
overlooked. The community is perceptive to this side of the 
commentator. But that has to be complemented by his religious 
outlook: his respect and loyalty for the tradition, his own proper 
initiation through a respectable teacher, his life style as a believer.. His 
terms of reference are defined by this presupposition. And his 
language is to be іп сопѕопапсе with the tradition he represents and 
interprets. 
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So writing а commentary is a task of a qualified teacher ofa 
tradition. That becomes an obligation, a service rendered to the 
community and through that particular community to the world 
community at large. It becomes simultaneously the writer's way of 
practising his faith, a religious practice, through which he finds his 
meaning in life and fulfillment as an individual. This is succinctly 
expressed by Manavalamamuni himself in his work Artiprabandham: 


We became the object of abundant favour 
from the Lord of ӛгігайрат: 
We received Tiruvarahgam and Tiruppati 
as our abodes; 
We received as food the art of Satakopan 
of undying fame; 
We stood firm by the word of Maturakavi; 
We meditated on the writings of our forefathers; 
We took them all as our life's mission; 
We stood steadfast, 
Our ћеагіѕ unmoved by other things; 
We attained glory too, 
Without being jealous of others' greatness. (55) 


Another striking feature of these commentaries is the use of select 
metaphors, chosen from day-to-day life situations. These familiar 
examples are appealing to the readers on the one hand and at the same 
time provide insights into the nature of philosophical or theological 
points that are being explained. First of all it points.to the purpose of 
his work and for whom it was written. It was not meant for scholars, 
to win over a point іп a theological dispute. But it was to explain and 
to impress on the simple believers who are open and eager to 
understand what they have already accepted in faith. ` 


Secondly this sort of language (metaphors) is not a way of 
simplifying the astute points in discussion, but it is a way of making it 
intelligible to the-readers. Nay, it is much more. It adds a new 
dimension to the discussion, reaching a. newer horizon of 
understanding. ‘After all, examples function not so much as a means 
of convincing one in any shallow rationalistic sense, but аз а means 


of awakening one to new possibilities of experience. This is how 


religious language operates. Using evocative language then 
explicitates the purpose of the Scriptures, i.e., not to give information 
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but to enable the transformative process to take place in the readers. 
In fact it is part of the theological method of the vedāntins in general 
and of the árivaisnava commetators in particular. For example, the 
aphorisms nos. 151, 173, 179 of the Tattvatraya contains a series of 
metaphors from day-to-day life through which Pillai 1 окасагуа tries 
to explain the nature of the Lord in relation to His devotees. The Lord 
is like a father who ignores the faults of his sons; He is like a lover 
who takes delight even in the untidy things of his beloved; He is like a 
mother-cow towards the calf and so on. 


There are some difficulties in translating such texts as the 
Tattvatrayavyakhyana. First of all, the type of language in which it 
was written is not intelligible to the ordinary reader. The sanskritized 
Tamil (the manipravaja style) could not be made easy in translation 
to an English speaking audience without some background. of the 
Indian philosophical and religious traditions, however much one fills 
the text with footnotes and annotations. Secondly the texts that are 
quoted by the commentator could not be easily identified, even when 
the author mentions the sources. For example, Manavalamamuni 
quotes a number of passages from the Vi$vaksena Samhita. But the 
only available edition of this text as published by the Tirupati 
Devasthanam does not contain these portions quoted by our author. 
Possibly some manuscripts containing these sections are lost or not yet 
traced out from the available but uncatalogued manuscripts. 


The Tattvatraya of Pillai Lokacárya has already been translated 
into English. Awasthi B.M. and Datta C.K. The Tattvatraya of 
Lokacarya. An English and Hindi Translation. Delhi: Munshiram; 
1973; there are also a few earlier translations: one by Narasimha 
Iyengar. Madras: Kishnan, 1966; one by Satyamurthi Ayyangar, 
Kancheepuram, 1970; another stil! older translation by Parthasarathy 
Aiyangar. Madras, 1900. But the commentary of Manavajamamuni 
has so far not been translated into English. Hence this attempt to 
present this text to readers who may not have the facility to read it in 
the original. 


2 | 
The content of the Tattvatraya, as the title indicates, is summed ир 
in three chapters: under the titles cif ( the Conscious Self, the 
embodied Soul, atman, cetana, jiva etc.), Acit (Ше unconscious 
matter), and буага ( the Supreme Being). Lokácárya presents them 
in aphoristic sentences thematically. The analysis of this text is shown 
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below and it is numbered beginning with 10, 20, 30 to indicate the 
three chapters accordingly and also the corresponding cürpiküs are 
given together. : 


11.9.2. Jaina View: soul being co-extensive with 
the body refuted. 


11.10. It is the basis of knowledge. It is also ап 
agent and enjoyer. Discussion on divergent 
views on this . 

3. ANALYSIS OF THE TATTVATRAYA 

11.11. Itis guided and sustained by God. 

OF PILLAI LOKACARYA 


11.12. Itis ordained for God (esa) 


42-45. 12. Such a nature of atman is of three kinds: souls in 
bondage, liberated souls and. eternally free souls. 


1-2. (cürnikà) 10. Introduction: knowledge of the three 
fundamental realities: cit, acit, I$vara, and 
the realization of moksa. 


| 


` 46. 12.1. Тһе cause for the rise of avidyà. 
3-4. 11. ‘Cit’ denotes atman. Its characteristics are 
enumerated. 47. 12.2. “Тһе process of liberation. 
5-7. 11. l.. Discussion on these characteristics: 48. 12.3... Each of the three is innumerable. 
Different from the body. А 
49-60. 12.3.1. Refutation by 4àstras and reason of ће view 
8. 11.2. Itis ajafam (conscious) that there is only one айтап and. establishes 
the difference in àtman. 
9-10. 11.3.. -Itis ánandarüpam (bliss) E. 2 Lyr 
E, 61. 13. The characteristics of the three types of souls- as 
11-12. 11.4. Itis eternal knowers ordained for God 
ы 
13-17. 11.5; It is atomic | 62-64. 13.1. . Conducive and opposing attributes of their 
Г ^. knowledge 
18. 11. 6.: Itis avyaktam (unmanifest) E. ? 
: E. 65. 13.2. Тһе speciality proper to knowledge of the three 
19. 11.7... Itis acintyam (unthought) 1 types of souls in connection with the universality 
5 of knowledge. 
20. 11.8. Itis niravayava (partless) | 
; : | 3 66-76. 13.3; Brief discussion on the characteristics of 
21. 1.9. -It is nirvikáram. (without change): 3 knowledge mentioned.above. 
22. 11.9.1... Summing up of 18-21: Thus it cannot 
: suffer cutting, burning, wetness or dryness 020202 oo 
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77. 


78. 


79. 


80-82. 


83-84. 
85-86. 
87. 

88-89. 


91-95. 
96. 


110. 


110. 


111. 


97-109. 


22. 4. 2. 


Tattvatrayavyakhyanam 
20. The characteristic of acit: devoid of knowledge 
and the place of all changes. 


20.1. Itis of three kinds: Suddhasattva, misrasattva 
and sattva$ünya. 


21. The characteristics of Suddhasattva acit and 
explanation. 


21.1. Discussion whether it is conscious or 
unconscious, 


212. Itis different from àtman and knowledge. 
22.. The characteristics of miSrasattva acit 

22.1. It consists of 24 tattvas. 

22.2. The first tattva prakrti and its different states. 


22.3. Inequilibrium of gunas is the cause for the 
evolution of other tattvas. 


22.3.1. Тһе gunas are three and their nature 

22.3.2. Тһе modification depends on the nature 
of prakrti: whether it is unequal or not. 

22.3.3. Тһе first evolute is mahat. The order of 


the production of other evolutes. 


22.4. The origin of the universe, which is the 
total effect of tattvas. 
22.4.1. Тһе birth of caturmukha. 


How igvara creates the objects of 
distributive and total aggregates. 


| 
| 
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22.4.3. Тһе manifoldness of the universe, their 
commands, their being the means of 18уага 8 


sport, their manner of production. 


22.5.. `The usage of each of the bhüias. 


114. 22.5.1. .The difference in function between motor- 
г organs and вепзе-ограпв. 
115. 22.5.2: Тһе cause for the occurence of their guna 
distribution. 
116-118. 22.5.3.. The cause for the dominance of gunas. 
119. 23. Sattvasünya acit is time. 
120. 23.1. Its usage and its evolution. It is the means of 


sport for iSvara and it is His body. 


121. 24. Тһе usefulness of Suddhasattva and miSrasattva 
acit they will be the means and the place of 
enjoyment for Isvara and айтап, 

122. 24.1. The objects of enjoyment and the places of 
enjoyments are specified. 

123. 25. Тһе éxtent (size) of the three kinds of acit. 
124-126. 25.1. Discussion on divergent views on time. 
127-133. 25. 2. Discussion on divergent views on space. 
134-139. 25. 3.. The mutually differing natures of the bhütas. 
‚140. 25.4. Conclusion апа summing up. 


xviii 


141. 


142-147. 


148. 


149. 


150-151. 


. 132. 


153-159. 


160-161. 
162-164. 
165-170. 


171. 


171-173. 


174-175. 


176. 
177. 


178-179. 


32.6.1. 
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30. Brief statement of the distinguishing. features of 
I$vara S nature. 
30. 1. Detailed discussion on these features. 


31. Their corresponding specific gunas, based оп his 
nature. 


31.1. They are of three kinds and their respective goals. 
31.2. The goals of certain gupas discussed. 


32. His functions such as the creation etc. based on 
these gupas. 

32.1. Divergent views on the origin of the universe 

and their refutation. 

32.2. Тһе cause of creating the universe. 

32.3. Its purpose is mere sport. 

32.4. He is himself the material cause and the 

discussion on its implication. In fact he 

is the threefold causes. 

32.5. The meaning of creating acit and cit 

` which аге eternal. 

32. 6. 


The extent of His power as origination, 
maintenance and dissolution. 


Creation etc. is of four kinds: In 

creation He creates with the rajoguna 
32.6.2. In preservation He does it with sattvaguna 
32.6.3. In destruction He does it with tamoguna. 


32.7. Тһегеів no partiality or cruelty involved, if Не · 


creates some happy and others unhappy, since 


“ 
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186. 


187. 
188. 
189. 


190. 
191. 


192. 


193. 


194. 
195. 


196-197. 
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. itis.done according to karma and He deals with 
them like a mother correcting the child.’ 
33. He assumes different bodies to create different 
things. 


33.1. Тһе distinguishing features of these bodies. 


33.2. The five forms of His body. 


33.2.1.  Paratvam explained. 

33.2.2.  Vyüha explained and its difference 
from paratvam. 

33.2.3. . Samkarsana explained. 

33.2.4.. Pradyumna explained. 

33.2.5. . Aniruddha explained. 


34. The characteristics of vibhava (Incarnation): It is of 
two kinds: mukhya and gauna. 


34.1. Тһе difference between these two. 

34.2. Worshippable form of the main incarnations. 

34.3. Моп-у/огвһірраМе forms of subsidiary 
incarnations. 3 

34. 4: The reasons for not.mentioning other forms of 
the main incarnations in Para. and vyitha states 
etc.: they are too subtle and mysterious (unable 
to be grasped). 

34.5. Тһе cause of avataras is His desire (Іссһа) 

34, 6. 


Тһе purpose is to protect the good. 


34.7. Contrary views оп the cause of avataras refuted. 
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198-199. 35. Explanation of antaryamitvam. 


200-202. 36. Explanation of arcávatáram. 


4. The Vaisnava World-view: 


The title of the work - three basic fattvas , the chapter division as 
cit, acit , and ISvara and the discussion on these three realities- might 
give the impression that it is a study on three abstract entities. One 
has to keep in mind the total vision of the Vaisnava world-view, іп 
which the discussion on these three realities takes place separately. 
The whole treatise is concerned with the nature of these three realities 
God, world and man and how they are related to one another. The 
nature of any one of these rcalities will not be intelligible, unless it is 
seen in relation to the other two realities. 

А 
The first section deals with cit , which includes all the three types 
-of conscious beings - the eternally free souls, the liberated ones and 

the souls-in-bondage. The type of language used to designate this 
reality - cit , átman , cetana, jiva, soul, sentient being, conscious or. 
spiritual self- is such that man and his situation get very little 
attention. The reason could be that in the Hindu conception of man, 
body does not get due attention, since it is material in nature and it has 
to be transcended in order to attain liberation. But in the Vaisnava 
theology body has a special significance however much it is 
differentiated and distinguished from the material body and so on. In 
fact the body-soul metaphor used by Катаӣпија to explain God-world- 
тап relationship assumes special significance highlighting the 
importance of the body -even in its material sense. So it is no more а. 
negative picture of the body that is dominant but the total vision in 
which man-matter-God interrelate and interact. 


It is true that man and matter are characterized by their dependence 
on God. But the body of man however is an evolute of matter. Hence 
one is led to study the nature of matter in order to comprehend the full 
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significance of man. But then man exists іп a world, located іп space 
and time, and is surrounded by other human beings. Man is subject to 
birth and death, lives in the midst of inequalities and evils. So the 
comlexity of human existence becomes all the more complicated 
when one tries to explain his relation to God and world. 


Man's situation, his being and becoming, though dependent on 
God, cannot be explained, unless one understands the two external 
conditions, viz. space and time, which account for the multiplicity and 
becoming of things. Hence the text deals in detail with the concept of 
space and time. Even these discussions in the text with the support of 
a few scriptural passages will not make sense, unless one has the fuller 
picture of the vaisnava cosmology. 


The world: 


According to ancient sources on Indian cosmology, the unvierse 
consists of 7 worlds. viz. bhür-lIoka , the earth; bhuvar- loka, the space 
between the earth and sun inhabited by munis, siddhas and others; 
svar-loka , Indra's heaven above {һе sun or between it and the polar 
star; mahar-loka , a region above the polar star and inhabited by Bhrgu 
and other saints who survive the destruction of the three lower worlds; 
janar-loka , inhabited by Brahma's son Sanatkumara and others; tapar- 
loka , inhabited by deified vairagins; satya-loka or Brahma-loka, 
abode of Brahma, entrance to which exempts from rebirth. Elsewhere 
these 7 worlds are described as earth, sky, heaven, middle region, 
place of re-birth, mansion of the blessed, and abode of truth. 
Sometimes 14 worlds are mentioned, viz. the seven above and seven 
lower regions called in the order of their descent below the earth - 
atala , vitala , sutala , rasatala , talatala , mahatala , and patala. 


Evolution: 


Prakrti , characterized by the three gunas, constitutes the stuff out 
of which the universe evolves. It is the abode of individual self in 
worldly existence. It is called mülaprakrti , since it is the primordial 
cause of the cosmos. It is known as ákása , as it is-eternal in spite of 
its manifold changes and modifications. It is called avyakta , as it is 
very subtle in its causal state. It is also known as avidyá , as it is 
opposed to the knowledge of Reality and is known as maya , since it is 
the cause of cosmic wonders. 
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From prakrti, known as tamas in the beginning of evolution, 
mahat appears with the three states of sattva , rajas , and famas. 
Mahat evolves into ahamkáàra with the same three states called 
sattvikahamkara (vaikarika), rajasahamkara (taijasa) and 
tamasahamkara (bhatadi ). From sattvikahamkara , aided by the 
rajasahamkara , proceed the eleven sense-organs. They are ear, skin, 
eyes, tongue (as an organ of taste), nose, tongue (as an organ of 
speech), hands, feet, anus, the generative organ and тіпа. The first 
five are the organs of knowledge, since they enable the soul to know 
things. The next five are the organs of action, since it is by means of 
them that the soul performs actions. The eleventh is the inner sense 
(manas or mind) 


The tamasahamkara , aided by taijasa produces the tanmataa of 
sound from which comes ether. Ether produces the fanmatra of touch 
whence comes air. Air produces the tanmatra of colour which in turn 
produces light. Light produces fanmátra of taste from which 
emerges water. Water produces the tanmátra of smell which gives 
rise to earth. This process of evolution is differently explained by 
Sànkhya, where the tamasahamkara produces the five fanmátras 
which in their turn produce respectively the five elements, 


Time: 


Time is one of the fundamental categories of the classical 
visisfadvaita. | It is eternal and all pervasive. Though an inert 
substance it does not possess the three qualities of prakrti. It serves 
as an instrument in the cosmic function of Isvara. Though time has 
independence in the play-manifestation (Jilavibhati ), it has no 
indepedent status in the eternal -manifestation (nifyavibhüti ). 


The minor divisions of time as recognised by this school are as 


follows: 15 nimesas 1 kastha 
30 kasthas 1 kala 
30 kalas 2 1 muhürtam 
30 muhürtam 1 ahorátra 
15 ahoratra 1 paksa 
2 paksas 1 masa 
2 māsas 1 rtu 
3 rtus 1 ayana 
2 ayanas 1 varsa. 
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Then there are yugas ( kría., treta, dvápara , and kali, ) 
manvantaras (14 in all) and kalpas. А Каіра is a day of Brahma. His 
night is also of the same duration and his life-time is said to be his 
hundred years, which is technically called para. 


Thus the world and man have to be understood within this 
complexity of time and space. But even these two realities of man 
and world will be meaningful only in relation to the Supreme Being. 
The Suprme Lord, Ísvara, creates, supports, sustains, controls, guides 
the world and man. These two realities are ordained for God. They 
have no other purpose other than and outside the Lord. They find 
their fulfillment only in God. 


The whole system of thinking receives thus its unity and find 
intelligibility in this unifying principle, the Supreme Being. The 
nature of the Lord is again explained in terms of His relation to the 
world and man. For example, the vyüha doctrine speaks of the 
mystery of the Absolute in terms of its functions of creation, 
preservation and destruction( samkarsana, pradyumna, aniruddha). 
The avatara theory again highlights the Lord's concern and love for 
the world and man. In that sense the understanding of one reality 
presupposes and includes the understanding of the other two. As ina 
coherent system of thought these three realitites are interdependent, 
each illumining and completing the other, from the point of view of 
our understanding, though everything totally depends on the Supreme 
Lord. The other related problems such as the motive of creation, the 
presence of evil, the relation between the world and soul, between the 
body and soul, the sources of bondage and the means of liberation 
etc., are discussed within this framework. 


With appreciation I acknowledge the help I received from my 
friends and colleagues. Professor G. Oberhammer (Vienna) 
introduced me to this text and suggested that I translate it into English. 
He spent in fact hours together discussing with me the preliminary 
translation I made at the beginning stage. Later I had the opportunity 
to.read the text with the master K. Varadachary and listen to his 
lectures on the subject. Dr. Francis Clooney S.J. (USA) patiently read 
through my manuscripts and. offered many suggestions for 
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improvement. Dr. M.Narasimhacari, Dr. Venkata Krishnan and Mr. 
Mohanarangam were willing to clarify my. doubts with. regard to 
some technical points of the Srivaisnava tradition. Мү. V. iati 
Chandrasekhar and Ms. Betsy worked hard to get the manuscript Abbreviations 
ready for the press. Br. Bidyut drew the cover dssign for the book. - " зи Мы 
My heartfelt thanks to all of them. A. Si. --- Atmasiddhi (Siddhitraya) 
; 1 A.Veda -— Atharvaveda ` 
3 Adhi. --- Adhimanusastava 
Anand Amaladass S.J. , Ahir. --- Ahirbudnya Samhita 
Satya Nilayam H Ait. _ --- Aitareyopanisad 
Madras. E Ait. Áran. --- Aitareya Aranyaka 
1 Amara. --- Атагакоѕа 
1 Ava. | -- Avatarikai | 
1 Bhag.Sas. --- Bhagavad Sastra 
| Bhagavata --+ Bhagavatam 
1 Br. Sa. --- Brahma Sütra 
Br. Up. --- Brhadáranyaka Upanisad 
Cha. --- Chandogya Upanisad 
Garbo. --- Garbopanisad 
Gauda. --- Gaudapada 
Gita --- Bhagavad Сиа 
Gita.Bha. --- Bhagavad Gita Bhasyam 
Jai. Si. --- Jaiminiya Sütra 
Kau. Up. --- Kauéitaki Upanisad 
1 Kato. --- Katopanisad 
‘ Lag. Smr. --- Laghvatri Smrti 
a Laksmi --- Laksmi Tantra 
1 Linga --- Linga Purana 
E Maha Nara. --- Маһапагауапоралізай 
Mantri Up. --- Mantrikopanisad 
F Manu --- Manusmrti 
4 Matsya --- Matsya Purana 
Н Mangalya --- Mangalya Stava 
| Mbh. --- Mahabharata 
1 Mu. Up. --- Mundakopanisad 
Н N.S. --- Nārāyaņasūktam 
E Nr. Pu. --- Nrsimha Purana 
i PS. --- Purusasüktam 
7 H Padmo --- Padmotaram 
Pànini --- Astadhyayi 
К Parama. . --- Paramasamhita 
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Pras. Up. 

R. Veda 
Raghu. 
Ràm 

Sahas. 
Saiva. 
Samkhya 
Saranagati 
Sau: Sid. Tra. 
Sribhàs. 
Sriguna 
Ѕигайра. 
Srivaikuntha 
Srutipra. 
Stotra. 


Subala. Vyàkh. 


Subàlo. 
Sundara 
Sve. 

Tait. Bra. 
Tait. Up. 
Tait.Ára. 
Tait.Sam. 
Tarka. 
Tattvamukta 
TVM 
Uttara Rám 
УР. 
Магада. 
Varaha. 
Ved. Dip. 
Ved. Safi. 
Vigvak Sam. 
V.P. Vyàkh. 
Visnu. 
Yajur 
Yama 
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--- Pragnopanisad 

--- Rg Veda 

--- Raghuvamsa 

--- Ramayana 

--- Sahasranamam 

--- Saiva Purana 

--- Sàmkhya Karika 

--- Saranágati Gadya 
--- Saunaka Siddhitraya 
Sribhasyam 
Srigunaratnaghosa 
Srirarigarajastava 

--- Srivaikuntha Stava 
--- Srutiprakagika 

--- Stotra Ratna 

--- Subalopanisad Vyakhyana 
--- Subalopanisad 

--- Sundarabahustava 
--- $vetàsvatara Upanisad 
--- Taittriya Brahmana 
--- Taitriya Upanisad 
--- Taitriya АгапуаКа 
--- Taittriya Samhita 

--- Tarka Saügraha 

--- Tattvamukta Kalapa 
--- Tiruvàymoli 

--- Uttara Ramayana 
--- Visnu Purana 

--- Varadarajastava 

--- Уагаһа purana 
---Vedanta Dipam 
---Vedarthasangraha 
--- Visvaksena Samhita 
--- Visnupurána Vyakhyanam 
--- Visnudharma 

--- Yajur Veda 

--- Yamasmrti 
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AUTHOR'S INTRODUCTION 
(Avatarikai) 


THE SALUTATION VERSE 


I salute Manavalamamuni, who is devoted to the Prince of ascetics 
(Катапија), who is the ocean of qualities like knowledge, 
devotion, etc., and who is worthy of the mercy of Srigailesga 
(Tirumalaiyalvar alias Tiruvàymolippillai).1 | 


According to the saying: 


Asleep owing to the illusive power (maya) which is without 
beginning. Gaudapada. 1.16., 


the embodied soul is overcome by the darkness of Ignorance, which is 
the fetter, due to its relation with the beginningless prakrti (acit); the 


1 The introductory verse is called faniyan - single verse pertaining to a. 
preceptor which sums: up the spirit and message of the whole work. It is a 
general tradition to attach such verses to the works of great teachers, sung by 
the later teachers or followers of the same tradition. But this verse is said to 
have been given by the Lord Ranganátha himself appearing as a boy on the 
last day after a series of lectures delivered by Pillai Lokücárya on 
Tiruvàymoli. "Тһе taniyan besides giving the gist of the work, generally 
contains the names of the author's father, his асагуа and his ácárya's 
preceptor. The faniyans аге not only chanted prior to the work itself but the 
laniyans ofthe acáryas are strung together like the beads of a necklace and 
recited". Cf. К.К.А. Venkatachari : Srivaisnava Manipravala. Bombay, 
1978. p.10. : 
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атап whose nature is different from that of prakrti, who is full of 
bliss and knowledge, not knowing that it is ordained for none other 
than the Lord identifies itself with the non-sentient body, “I am god", 
"I am man". It assumes to be independent [thinking] that, 
Iam Ї#уага , the enjoyer, Git 16,14. 

when the knowledge of its being different from the body etc. is born. 
And when the knowledge of its subservience (its main orientation 
towards God) is born, it applies this knowledge to the matters 
irrelevant to its final goal. Thus, as it is said: 


What sin stands uncommitted by that soul-plundering robber who 
imagines the soul to possess a nature that is the very reverse of the 
truth? Mbh. 1.68.26. 


perceiving the nature of átman wrongly [than what it is] it takes 
away the nature of дітап, which is the cause of all the sins; it 
becomes mainly involved in the enjoyment ОҒ the sense-objects like 
sound etc., which are vitiated by the defects like unsteadiness and so 
on; as itis ‘said, 


In order to offer [oneself] to Їќуага, О Brahman, there is the 
existence of the body of manifold births, taken in the previous 
births, provided with hand, feet and so on. Visnutattvam. 


In the primordial state, when the Jiva was undifferentiated from 
matter, devoid of body and senses, without any sense either of 
enjoyment or liberation, the extremely merciful Lord gave the body as 
means of refuge. Now without reaching liberation by accepting the 
body as means of refuge, and seeking protection at his lotus feet, as it 
was said, 


I will roam about along the way of the body which you gave me 
that day. TVM 3.2.1b. 


going that way, like those who fall into the ocean by going through the 
water canal, instead of reaching the other bank of the [river] by using 
the raft which was given to swim across the river, it converts what is 
meant [as body] for deliverance from the world of bondage into a 
means of going around [in samsara ].. 


| 
| 
| 
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Being born many times repeatedly. TVM 2.6.8a. 
according to the karma of endless merits and demerits, accumulated 
by the beginningless ignorance (avidyà ) it stands as one bound to 
suffer in every birth through the raging fire of endless threefold pains 
of existence [which is difficult to exterminate] (4dhyatmika, 
adhidaivika, adhibhautika- misery caused by self, divine agencies, 
created beings); thus when the beginningless time itself is not 
sufficient [for expiation] because of the ignorance of the past and 
future, without even an anguish in it, it enters the seven stages of 
conception, birth, childhood, youth, old age, death, hell - experiencing 
the regular succession of sorrows; then, Ї#уага ' who is the friend of 
all beings, decides to help the restoration of embodied souls, 
considering the unhappy predicament of soul who is roaming about 
deep in the ocean of world-of-bondage which produces endless 
misery; as it is said: 


When the Jiva is whirled by the attachment to the sensual 
existence, like the wheel, by virtue of his sinful deeds, an 
inexplicable mercy/springs up in Visnu. Ahir. 14.28b-29a. 


An immense compassion is-born in His revered mind; as it is said: 


Whom Madhusüdana [favours] at the moment of his birth, he is 
considered to be Sattvika. He is indeed the one who thinks of 
liberation. Mbh. 12,336.68. 


By the special mercy shown at the time of birth, the embodied soul 
becomes as one in whom rajas and tamas qualities are set to rest, as 
опе in whom sattvaguna predominates and one ‘desirous of salvation. 
To that soul, unless the knowledge of ultimate realities is born, there 
will not be the attainment of liberation. Therefore, at a stage when the 
knowledge of ultimate realities is gained, there should follow the 
principle that when the knowledge of Sastras is reached, the 
instruction should follow; and at the stage when the knowledge of 
<аѕігаѕ dawns, [one should keep іп mind] that 


the knowledge of S4stras. [brings.about] many anguishes 
(Confusions). Uttaragità.3.10 


‘Tattvatrayavyakhyanam 


And when a great confusion arises, attainment is almost impossible, 
even when one struggles hard to achieve that, {it is well known] that 


To be instructed in many things [becomes] an endless burden. The 
time is short and the obstacles are many. 


The embodied souls are dull-witted and short-lived. And added to 
that there are also endless obstacles. The attainment is not possible 
for everyone. Moreover, to those who are not eligible for the 
knowledge of vedas like women and südras, even if the desire for 
salvation is born, that purpose will not be realized. But in the path of 
instruction, the above mentioned difficulties [connected with the 
Sastras |, are not there. 


Considering this special feature [of the path of instruction] Pillai 
Lokacarya who is extremely compassionate, an expert in all sastras, 
and who longs for the liberation of all souls, has presented through 
this work very clearly, in a way easy to be grasped by all souls, the 
entire characteristic nature and essence of cif, acit, and 18уага 
realities which are spoken of in sruti, smrti, itihasa, ригара and other 
works, in such a way that they аге not easily grasped by all. 


This is also the purpose of the works of the earlier асагуаѕ like 
Natuviltiruvitippillai Bhattar, Accànpillai and others. [It may be 
asked]: Those who are without ahamkara, who are lovers of the 
“ultimate goal, who are devoid of the desire for the attainment of praise 
etc., - why should they all write such works? Cannot the others take 
care of the works written by the earlier author? 


Suppose you ask this, the answer is as follows: when many 
Alvars spéak with one voice (i.e. unanimously), the meaning of the 
truths [they proclaimed] gains authority; so [it is done] in order that 
even the dull-witted people can believe this to be the meaning given 
unanimously by many ácáryas. Besides, there would be nuances of 
meaning which may not be clear in one work, and could be clearer 
in another. Added to that there are also differences in explanations 
and also abridgment and enlargement. This happens also to the 
different works of the same author... 
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The Conscious Self : 
CIT 


1. There should arise the knowledge of the three fundamental 
realities, when the liberation dawns on the embodied soul who 
desires salvation. 


Mumiksuvakiran - one who has the desire to be freed. That is, 
one who has the desire in the relinquishment of this world of bondage 
(samsára). Because it is said, "numüksuvàna " - desirous of 
salvation, it brings out the rareness of the birth of desire in someone 
for the cessation of this worldly existence. Without the birth of this 
desire it (soul) wandered for endless time. Even the Supreme Lord, 
who desires the liberation [of all] waits for this birth of desire [in the 
embodied soul]. To the ātman that is bound to the desire for the 
world-of-bondage. like an ornament (ring), the birth of such a desire 
in its samsára -cessation is hard indeed to be attained. 


Now when he says "cetana ', he has some particular puipose [in 
saying so]. That is to say, only now even the consciousness begins to 
save a goal [of salvation]. For ages the consciousness (caitanyam ) 
was being wasted. That means, it did not become the means of 
liberation. Only in this manner, it desires the cessation of the world- 
of-bondage. [That is to say] it becomes the means to reach the state of 


l The aphoristic-verses of Pillai Lokacarya are given in bold letters in order 
to differentiate them from the commentary Бу Manavalamamuni. 
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attaining the Lord, which is characterised mainly by the state of 
happiness and unsurpassable joy. That is, 


to be absorbed only by the thought about the Lord of Laksmi. 
Poykaiyalvar Mutal Tiruvantati. 67. 


Even if the cessation of the world of bondage is desired as a 
means to the liberation of átman, the impact of contrary knowledge 
remains great indeed. Therefore, to a person with a desire for the 
cessation of worldly existence, which is ап enemy to the state of 
attaining the Lord, when such a liberation, the ultimate goal of moksa 
(puruSartha ) is realized, the knowledge of the three fundamental 
realities must arise.2 


Suppose you ask whether it is possible that the desire for 
liberation will arise before the birth of the knowledge of the basic 
realities, the answer is: it is possible through the scriptural sanction as 
itis said in such Sruti, smrti passages as in the following ones: 


Having examined the worlds. Mu.Up. 1.2.12. 


Being born. Mbh. 12.336.68. 

Because it is said "it should arise" bringing out the necessary 
dependence, there appears the condition that "the fruit of liberation 
[arises] from the knowledge of ultimate realities". Тһе maxim 
"Liberation comes from the knowledge of reality" is a common tenet 
of all schools. ' But they differ only in their conception of. liberation 
and the ultimate reality. — 


Ш опе says]: But when one takes the principle "Liberation comes 
from knowledge", will it not set aside the sayings that speak of the 
attainment of liberation due to some contact with the follower of 


2 The relation betwecen:the dawn of the knowledge of the three tatfvas and 
the birth of salvation is rendered through the clause beginning with ‘when’. 
This 'when' is not conditional but temporal. That is, there is strictly no causal 
connection between the knowledge of the fattvas and liberation, since nothing 
causes moksa which is a gift of God. It is a process of preparing oneself or 
making oneself disposed to the attainment of liberation, though some 
commentators understand itas causative. j 
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Visnu even to animals and plants which are not fit for knowledge?, 
as it is said: 


Animal, man, bird, or whosoever is depending on the followers of 
Visnu, because of that contact alone reaches the feet of the Lord 
Visnu; whatever the devotee of the Lord touches with hands, 
whatever sees with eyes, even if they are plants, are liberated. 
What to say of people who are related to the devotee in someway, 
or other? 


[The reply is that] there will not arise any contradiction, because in 
their case, there is no desire for liberation. Here it is said that for the 
attainment of liberation to the embodied soul alone, who desires 
liberation, the knowledge of the basic realities should arise. Even 
there, though both the desire for liberation and the knowledge of 
realities are not present іп the sentient being, it is spoken of as the 
result of the devotion to the follower of Visnu, who is filled with these 
two. Therefore, the Lord grants liberation even to others only by 
considering the special knowledge of the devotee of the Lord. 


The; principle that liberation comes. ош of knowledge of reality, 
will be realized even here indirectly through the agency of the devotee. 
of the Lord. Instead of saying ‘knowledge of fativas,' it says 
‘knowledge of three tattvas’; so by its meaning other heterodox 
schools who hold more or less than three fattvas are refuted. 


Suppose you ask: what is his proof to determine that the basic 
realities (fatfvas) are three? The reply is: the Vedanta is the 
irrefutable authority: 


Having thought [respectively] as the enjoyer, [the object] fit to be 
enjoyed and as the Impeller. Sve.1.12. 


Thus the word "Enjoyer', the word ‘Enjoyment’ and Impeller’ 
indicate that cit, acit and Isvara realities are spoken of. Therefore, 
determining that the realities are three as explained by Vedanta, he 
says that when the liberation dawns, there should arise the knowledge 
of three fundamental realities. 


Suppose you raise the objection: why does һе present also the 
knowledge of other fattvas as means of liberation, when the vedantas 
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present only the knowledge of the Lord as means of liberation, as it is 
said: 


Knowing him thus, he becomes immortal, 


there is no other path for salvation. P.S.18 c-d. 


The reply is: there is no fault in saying there should arise the 
knowledge of three tattvas, because, when one knows the reality of the 
lord, one has to know it as different from all cetanas and acetanas 
and that it is to be known as their cause, as being present everywhere, 
as its support, as its controller, ordainer (the source of their 
Orientation) and when one does not know the other tattvas, there is no 
way of knowing it this way. 


This is also the core [message] of Sruti passages such as: 


Having thought [respectively] as the Enjoyer, [the object] fit to be 
enjoyed and as the Impeller. Sve.1.12 


Having thought the àtman and the Impeller (paramátman) as 
separate, satisfied thereafter by that, he Moon to immortality. 
ve.1.6 


If it is not so, it will contradict the Sruti texts like, 
Knowing him thus. P.S.18c. 


Therefore there is no scope for opposition to vedanta, since he 
[Pillai Гокасагуа] has presented it in the light of this бгші (from 
Svetasvatara which speaks about three tattvas ). 


2. With the desire to know what the three fattvas аге, һе says that the 
three tattvas are cit, acit and I$vara. 7 


2. The three realitics аге cit, acit and 1%уага 


Cit is an object which has consciousness. 
Acit is а thing without consciousness. 
Ivara is not a special Purusa according to the understanding of 
those who follow Yoga, Vaisesika and others, but it is what the 
Vedantins speak of as one who controls cit and acit. 2 
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The pradhana is perishable, Hara is immortal, imperishable; One 
God rules the perishable and the айтап. $уе.1.10 


lívara is the Lord of the pradhána and the ksetrajfia апа the 
controller of the qualities. §ve.6.16. 


3. In the order of procedure, intending to explain the characteristics 
of the form and the essence of three ultimate realities, he begins at 
first to explain the cit reality. $ 


3. Cit refers іо айтап. 


When Natuviltiruvitippillai Вһацаг, Ассапр[[а1 and other ácáryas 
wrote on the three basic realities, they made acif as the first one [in the 
order of explanation]. [But] he (Pillai Lokàcárya) presents cif as the 
first опе. Its significance is: The acit reality is to be known as 
something to be transcended and Iévara is to be known as one to be 
attained and thus one should learn first of all the nature of the 
embodied soul (cetana). who is fit to know the above two realities. 


Suppose you ask: Why did they (the above mentioned writers) 
place acit in the first place?, the reply is: it is because when one does 
not know prakrti, knowledge of the distinction of átman from prakrti 
is not possible. So first knowing the nature of prakrti, afterwards 
knowing the Алап which is different from that and which dwells in 
that, and then to know the nature of Supreme Soul, which is like the 
soul to the body, as inner controller to the soul, and as the centre of 
attraction for both; is the normal way to proceed: in the ascending 
order by the intellect. ` That is why they wrote like this. The 
procedure beginning with "acit' is in accordance with the rati. texts 
which begin with "annamaya" and goes upto "anandamaya". 


When ‘cit’ is spoken of at the beginning, it is in accordance with 
the Sruti, like the "Enjoyer, the Object to be enjoyed and the Impeller" 
на soon. Therefore both these procedures аге іп accordance with the 
vedanta. ` 


Alavantar ѕауѕ: 


Citacit lévara tatsvabhávah. 
and the great Commentator (Ramanujay says: 


Stotra.4a. 
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Aéesa-cit-acitvastuSesine Vedarthasangraha la. 


These two sayings will suit both the approaches. 


Suppose you ask how: "cit" suggests itself to be placed at the 
beginning. If at all ‘acit’ comes in the beginning, it is not because 
they do so as [deliberately] intended order. It is because they are 
treating it as an expression where an order of priority in the compound 
is'considered and according to the rule a word of fewer syllables must 
come first in a compound consisting of a few words; they have um 
presented the word "cit' at the beginning which is of fewer syllables? 


Without considering lévara first who is the highest reality and 
to bring in ‘cit’ at the beginning is because of the convention that 


The word of fewer syllables takes precedence. Panini 2.2.34. 


Both these ways are thus accepted by the vedas and the vedic 
traditions. So it is not a fault to take both as of equal importance. 


The. word ‘cit’ is on equal footing with the words denoting 
"knowledge', as it is said: 


Preksa, upalabdhi, cit, samvid, pratipat, jfiapti, cetanah. ©. 
Amara. 1.8. 


апа among these words 'cit' is not so commonly used [as айтап | and 
because it is said in Srutis in many places like: 


One God rules the perishable and the atman . §ve.1.10 


3 The co-ordinative (dvandva ) compounds consist of two or more nouns, far 
less commonly adjectives, connected in sense by the copula ‘and’. In 
arranging the various members of a dvandva compound, certain rules are to 
be followed.. For example, words beginning with a vowel and ending іп ‘a’ 
ought to precede others, a word that has fewer syllables should be placed first 
and in case there are more words than one having an equal number of 
syllables, the one that has more short syllables should be placed first: 
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Who residing in the айтап, is different from the дітап; whom the 
átman knows not; whose body is айтап; who controls the айлап 
inside. Br.Up. 3.7.22 
Átman is pure and consisting of knowledge. V.P. 6.7.22a. 


and because the word àtman is well known in relation to Jiva, he 
makes it clear by: cif refers to atmanm. 


4. Now [he enters] into the discussion about the nature of this atman. 


4.The nature of soul, as it is said: "proceeding gradually to the 
highest", (ТУМ 8.8.5c.) is different from body, senses, mind, 
breath and intellect; it is of the nature of non-matter. It is of the 
nature of bliss. It is eternal, it is atomic [in size]. It is unmanifest, 
it is incomprehensible. It is partless, it is free from modification, it 
is the substratum of knowledge, it is guided and sustaincd by and 
is ordained for, God. 


[When it is the usual tradition] to mention one of the Sruti, $mrtí 
and other passages, the reason why a verse of the Alvar is quoted here 
is to show that in determining the basic realities, the saying of Alvàr, 
who is chief among the exponents of basic realities, is a more 
significant proof than the sruti and other passages that establish the 
basic realities. So too the great teacher has said (Yamuna): 


The Vedic injunctions which follow the profound will of your 
followers. Stotra. 20 c:d. 


Svarüpam means its own [essential] form. That means, the shape 
peculiar to itself. Proceeding gradually to the highest means going 
step by step towards that which is higher than the previous one, 
reaching that which is above the stages of food, breath апа mind. 
When itis said that it is different from body, senses, mind, breath and 
intellect, if one asks whether the word ‘intellect’ (buddhi) refers. to 
the inner organ (antahkarana) which depends on mahat or it speaks 
of knowledge, [the answer is] what he intends here must be 
knowledge. In Tattvasekharam when he [Pillai Lokacarya] speaks of 
the difference from the body etc., he explains it in the same way, so 
[it must mean knowledge]. 
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Alavantar too has said thus: 


It is different from body, senses, mind, breath, intelligence... 
A.Si.3a. 


5. Motive, definition, examination - these are the three [stages] 
involved in the order of determining the basic realities. In this order 
of procedure he keeps in mind the three realities - viz. "cif, acit and 
I$vara", as the goal with a view to examine their nature in the proper 
order starting with motive, and analysing the nature of the átman 
which is specified by the word ‘cit’ at the outset. Commencing with 
different from body, senses, mind, breath and intellect till it is 
ordained for, he has presented the characteristics of its nature. That he 
examines further. At the beginning, while examining the difference 
of the nature of the átman, he deals with the questions that arise out of 
it. That is, how is the nature of átman . different from body etc.? 


5. Suppose you ask: how is the nature of Атап different from the 
body etc. 


He (Pillai Lokacarya) himself has explained it in detail in his 
Tattvasekharam: 4 


The saying that the body is made up of the combination of many 
parts, is well known. In it, if all the parts possess consciousness, 
then there will be the fault of the appearance of many living 
beings. The condition of mutual agreement among the parts and in 
them a consciousness of ^mine' and the function [of acting] as 
^mine' should not arise. If only one part has the consciousness and 
if it is divided, another part should not remember what this опе has 
experienced. Then the illusory dealings of "I" and "mine" must 
cease. 


There should also not be the experience of happiness and sorrow 
which is present all overthe body. One cannot even say that body 
is not the. combination of all the parts; there is the possessor of the 
parts (avayavi); and in it there is consciousness; because there is 


4 Cf. Astadasa rahasyam of Pillai Lokam edited by Krishnaswami Iyengar. 
Trichy 1987. pp.278-280. S : 
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no scope for perception and because it is not possible [for body] to 
assume to be the possesser of the parts. 


What then, [if one says] I am of little knowledge in a child's body. 
I am of great knowledge with a youngman's body (that is, when I 
am grown up). [Still] it is my body. 


Such a perception of difference born out of the notion Т am body', 
and different dealings should not take place. As in such sayings 
as, "This soul is mine",:the meaning here is not to be taken as 
secondary, because іп its primary meaning there is no 
contradiction involved. Otherwise, even if one takes it in the sense 
that the body is the object of the "I-Consciousness", айтап is 
established by ruti texts and the inference based on the Srutis, as 
distinct from the body etc., and as fit to occupy another body. 


Even the external senses cannot be said to be the soul, because 
only one person knows the object of all the senses. When it is not 
taken in this. way, [then one cannot say meaningfully] "I am the 
one who found.out this meaning and I am the same person who 
experienced the sense of touch". 


If the eye itself is the soul, then a blind man also must apprehend 
form. If the ear itself is the soul, then a deaf man also must hear. 
Thus it could be extended to other senses also. Even the internal 
organ [of sense knowledge] (antabkarana) cannot be.the soul, 

because it is assumed to be the instrument of actions relating to 
remembrance etc., of one who remembers. One cannot say that 
this itself remembers, because there is no instrument for the 
remembrance. One cannot say that it is itself the instrument, since 
it undergoes modification. If one says that something else is the 
instrument and if that is external, there cannot be remembrance to 
the one who does not have it. 


And if that instrument is internal, then it would amount to calling 
аттап as mind. If this internal instrument is not required, then 
there should arise knowledge, whenever a contact is established 
with the objects of the senses. Therefore mind also.cannot be the 
átman. Breaths too cannot be the átman, since they аге of 
composite form. 5о the defects pointed out with regard to the 
position of "the body is the айтпап” will equally apply here. 
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Knowledge also cannot be the soul, because it:will then appear to 
be momentary as it will be said, "knowledge is born in me and it 
is now disappeared" and because knowledge is only the quality of 
the 4tman. Therefore, from a recognition that "The same I who 
has seen yesterday, remains today also seeing", it is established 
that there is айтап which is unchanging. 


Thus he explained it in detail. 


6. Thus when each one is taken for discussion, it becomes too long. 
So in order that it may suit the understanding of the dull-witted 
people, he explains the body etc., summarily and intends to explain 
the characteristics of the soul with some typical arguments that are 
within easy grasp of all. 


6. Because the body etc., are seen as different from the soul as 
"my body сіс.", because it is indicated by "this" and айтап. as I, 
and because these [things] appear at times and disappear at some 
other times but айтап always appears, because these [things] аге 
many and айтап is one, it must be taken that átman. is different 

from these. : 


That is to say - the body etc., appear as different from айтап who 
is the inner principle of this "I' (ahamarthabhütam), - because it 
assumes the functions such as ‘mine’, ^ my consciousness’ by thinking 
that it is my body, my sense, my mind, my birth and my intellect; and 
because it assumes the functions such as ^this consciousness', namely, 
‘this is body, this is sense’ and so on; but unlike these, тап appears 
as the inner principle of I. 


These [things] at times appear and at times do not appear, whereas 
айтап is always present. The word 'these' refers to body, sense etc. 
The phrase 'body appears at times and at times does not appear 
means this: even though in the. waking state it has appeared by 
identifying with the self and became subject to such dealings of 1- 
consciousness' as ‘I am gross, I am subtle", it does not appear so in the 
state of sleep". The expression 'átman always appears' means this: 
since it is recognized [in such experiences] as.'Before going to sleep F 
was aware of all these, [but] while sleeping I was not aware [of 
anything] including my body’, it becomes clear that there is an átman 


^ 
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which is different from the body etc., in both the states [of sleeping 
and awakening]. 


In other words, due to the division of birth and death, the.body at 
one time appears and at another time does not appear; and as it is also 
heard in popular usage like "This is the fruit of what I did in the 
previous birth", it would also mean that the дітап is always present 
devoid of birth, death, etc. 


Once again the body etc., are referred to as 'these', because the 
senses that appear as eyes etc., do not appear in the states of blindness, 
deafness, etc.; the mind which appears caused by will (sarikalpa) etc., 
at some special moments remain obscured and does not reveal 


anything. 


The breaths that appear in inhalation and exhalation are not seen 
in some states like swoon etc., and hence one has to knock at the 
forehead [to draw the attention]; the knowledge that shines at the time 
of grasping the object, does not appear at the stage when the object is 
not apprehended. But unlike these, айтап is present always without 
the distinction of appearing and disappearing as, . 


Before I was with eye and ear; now I have become blind and deaf. 
Before my mind used to be clear, but now nothing is known [to 
me]. I was then unconscious, now I am conscious. I know then 
[something], but now [that knowledge] has disappeared. 


"These" are many, айпап is one. Therefore the body etc., are 
referred to as "these". The plural form is used for body, due to the fact 
that it consists of many parts together. The sénses are spoken of in 
plural due to the clear difference of form among eye, ear, etc. Mind is 
referred to in the plural due to the distinction of manas, buddhi, citta 
and ahamkara.. Breath is referred to in the plural due to the difference 
of breathing in, breathing out etc. Buddhi is spoken of in the plural 
due to the distinction of the knowledge of pot, cloth, etc. Thus айтап 
is to be taken as different from these, since each one of them in the 
group of body etc., is many [in fact] while, àtman is one who is 
qualified forthe function of 'I-Consciousness'. 
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That is to say - one should thus necessarily accept that айтап is 
different from the body etc., if one examines the modes of айтап and 
of body etc. 


7. Now he strengthens by the force of Sastras what was thus 
established by reason. 


7. Even if there are objections to these arguments, айтап will be 
established to be different from body etc., by the strength of 
Scriptures. 


Since it is said even if there are objections, it means that one 
cannot always bring objections to this. [And by chance] even if it is 
brought forth, this truth is established by all the Sastras such as Sruti, 
smrti, etc. The point is that the strength of the Sastras alone will 
establish this truth. 


This purusa is twenty-five. 
Atman becomes twenty-five . 


The bhütas are spoken of by ‘ka’ varga [as five] 

Indriyas are through “са” varga [as five] 

Jñāna group is by ' fa' уагда and gandha by Ча' varga 

Mind is pointed out by “ра, ahamkrti by 'ph' 

Mahat and prakrti are through 'ba' and 'bha' 

But айтап is Шоо; ma’ - thus said to be 25. 
Padmo. 226. 25, 26. 


Purusa, the 25th one, is different from prakrti, 
He alone is the soul of all beings; it is called ‘man’. 
Mbh. 13.App:13.10. 


Atman is pure, imperishable, soothing, without gunas, different 
from prakrti . V.P.2.13.71a. 


Among all beings there is no decline in growth for him. . 


V.P.2.13. 71b > 
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O King, the body of a man having hands, feet and other limbs is 
composed of various parts: to what part shall we apply the word, 
"I". ` УР.2.13.89. 


What shall I denominate you? How are you situated? Are you the 
head or the belly? or are they yours? Are you the feet? or do they 
belong to you? You are, Oh King, distinct in your nature from all 


your members. Then consider properly, who I am. 
VP.2.13.102-3. 


The ill-judging embodied being, bewildered by darkness of 
fascination, situated in a body composed of five elements, loudly 
asserts, ‘This is Г. But who would ascribe spiritual individuality to 
a body in which soul is distinct from the ether, air, fire, water and 
earth (of which the body is composed)? VP.6.7.12-13. 


It is thus presented by the strength of Sastras definitively that 
айтап is distinguished from the body etc., thinking that the distinction 
of àtman from body etc., is difficult to be concealed, which is 
admitted by all the Sastras such аз Sruti, smrti, etc. 


8. What is meant by ajafam is: even without the [help of other] 
knowledge, it reveals itself. 


' Ajatatvam' means: shining without depending on another, that is, 
self-illumination. Now. self-illumination is: just as a lamp becomes 
the cause of its own activity without depending on another lamp, so 
too it | тап) becomes the cause for its own activity independent of 
another illumination. That he presents here as without the [help of 
other] knowledge, it reveals itself. 


Purusa consists of light within the heart. Br. Up.4.3.7. 


In that state the purusa becomes self-illuminated. Вг.0р.4.3.9. 
A dense reality of knowledge. Br.Up.24.12. 
Аштап consists of knowledge. V.P.6.7.22a. 


And that which consists of knowledge is everywhere, self-known 
and without comparison. V.P.1.2241a. 
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Atman is self-known, that is knowledge itself. V.P.6.7.52. 
9. The essence of ànanda is the essence of happiness 


Anandarüpatvam means being desired for itself alone. That is to 
say - the éssential nature being favourable to itself. 


It is established that happiness is being conducive and sorrow is 
aversion [to one's nature]. One's own айтап is conducive to 
oneself and he alone is the witness to it. 


According to this saying, the essence of happiness consists in 
being favourable to oneself. 


10. Thus to what he said as ‘the nature of atman is being the form of 
happiness’, he brings in as proof the remembrance of an awakened 
state from sleep. 


10. After waking from sleep, because of the one who slept states: I 
slept happily, a state of bliss is postulated. 


The recognition itself that I slept happily is proof for this. 


Thus he has himself said in his Tattva$ckharam (p.283). In the 
. Sleeping state, there is no experience of another acting; there arises а 
feeling of direct action. So the happiness, experienced by the one 
who got up from sleep, must refer to the essence of happiness. 


The statement 'I slept happily' cannot be taken to mean that "I slept 
in such a way that happiness would now result in me". Instead of that, 
the experienced body feels'in the same way as it would while 
expressing: "I sang sweetly". This is what the Влаѕуакага in his 
Sribhasyam presents thus: р 


And likewise there is the reference of one risen from sleep in the 

form 'I have slept happily’. By this reflection is known even at that 

time the state of being happy and the nature of the knower in the 

case of the айтап - the "I-entity' itself.- It should not Бе argued - 

"As now there is happiness, so also at the time I slept", is the 

apprehension, оп account of apprehension not being in that form. 
» Sribhàs.1.1.1. Para.42-43. 


The Conscious Self 19 


If itis not taken as being conducive to its own nature, then there 
cannot be desirability at all. This meaning is evident in such sayings 
as: 


Someone looks at it as a marvel. Gità.2.29a. 
The ardour burns bright. Mahà Nàrà.6.7. 
This айтап consists of nirvana alone. УР.6.7.22а. 


This айпап consists of knowledge and bliss. Śri Bhagavatam. 
It is characterized by knowledge and bliss alone. Viévak. Sam. 


From such Sruti, smrti and other passages also, the blissful nature 
of айтап is revealed. So because it speaks above of its distinction 
from prakrti, the position that the body is: the soul, is set aside, and 
since it speaks of the nature of bliss and self-illumination (ajafatvam), 
the position that айтап is matter also stands refuted. 


11. Eternal means that it exists for ever. 


Being eternal means being present at all times. That is what he 
explains as: it exists for ever. 


12. Taking into consideration its opposing view, he refutes it [in the 
next section]. ;. 


12. [There it may be asked] how can there be birth and death if 
the soul is eternal? [The reply is] birth has to do with the body's 
association with the soul: death means its dissociation from the 
soul. 


That is to say - If.4tman exists at all times, how can one explain 
birth and death spoken of in connection with the soul in the following 
Sruti passages: 


Prajapati created the people. GaneSapirvatapinyupanisad 1.3. 
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All these creatures, my dear, have their root in Being. 
- Chà.6.8.4. 
That verily from which these beings are born. Tait.Up.3.1. 


From whom has arisen the production of the world by means of the 
waters, he let off Jivas on the earth. Maha Мага.1.4. 


The reply is that the birth spoken of here is to be taken as the 
association [of soul] with the body and death as the dissociation of 
the soul from the body. 


М Я 
If you say that it is eternal, there should not be the assertion of its 
oneness before creation: The answer is that oneness is understood as 
the lack of differentiation due to name and form. In the state of 
dissolution, if there is no átman, there cannot be the aspect of 
material cause to 18уага. There will also arise the futility of the past 
and the future. Therefore the eternity of the soul is to be accepted. 


There are also many other Sruti and ѕтүй passages supporting the 
eternity of айтап, such as: 


The wise one is neither born, nor dies. Kato. 2.18. 


The knower and non-knower, the two unborn- the controller and 
the non-controller. Sve.1.9. 


Eternal among the eternals. Sve.6.13. 


Nature and Person: know that these two are both beginningless. 
; a Gita 13.19. 


He is not born nor does he ever die, after having been, He again 
ceases not to be; nor the reverse. Unborn, eternal, permanent, this, 
the ancient опе; is not killed when the body is being killed. 

: биа. 220. 
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13. Even if it is different from acit, self-illuminating, of the nature of 
bliss and eternal, still it can also be present everywhere. So he now 
takes up the question raised by those who are desirous of knowing 
how the nature of áfman is atomic. 


13. How can the nature of айтап be taken to be 'atom'? 


14. To that he replies in the next line beginning with in the region of 
the heart. 


14. Because the scripture says that айтап exists іп the region of the 
heart from where it goes out and comes back, atman is considered 
atomic [in size]. 


That is to say - the place of heart is referred to as: 


This айтап is indeed in the heart and there are a hundred and one 
veins. | ; Pra$.3.6. 


Its going up is referred to as: 


By that lighted up, this айтап departs, from the eye or from the 
head or from the other regions of the body. Br.Up.4.4.2. 


Its going is referred to as: 


Those indeed, who go out from this world- all those go to the 
moon alone Kau.Up.1.2. 


Its coming is referred to as: 


From that world he comes back to this world due to his Karman. 
Br. Up. 4.4.6. 


So it has to be taken as atomic, because Vedanta Sastras which are 
unfailing proofs, say so. If it is present everywhere (vibhu), then ай 
this is not possible. Even the $ütrakára (Вабагауапа) while 
establishing the atomic nature of айтап, proves it earlier by the same 
argument that: еу, i 
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[On account of the éruti passages containing the mention] of 
departure, going and coming. Вг.5й. 2.3.20. 


Also the nature of átman as atomic is clear from the following 
Sruti and smrti passages: 


This апи атап should be known by the mind, where the ргара 
has entered fivefold. Mu.Up.3.1.9. 


That Jiva should be known as a portion of the hundredth part of 
~ the tip of the hair, cut down а hundredfold [yet he is capable of 
infinity]. Sve.5.9. 


The lower one is, indeed, seen as measuring the tip of the owl. 
буе.5.8. 


Из nature is that of atom alone characterized only by knowledge 
and bliss.; they are of the size of trasarepu 1 atom, adorned by 
millions of rays. Visvak. Sam. 


15. fitis so, how is it possible to have the experience of joy and 
sorrow which pervade the whole body? He considers such a position 
in the following sentence: 


15. [It may be asked] if the soul is atomic in size and its seat is in . 


the level of the heart, then how does it feel pleasure and pain in all 
the parts of the body? 


That is to say - if it remains only in the region of the heart with the 
size of the atom, how is it possible to feel the joy and sorrow spread 
equally everywhere in the body from head to foot namely, "pain at the 
feet is pain at the head, pleasure at the feet is pleasure at the head". 


ing Tasarepu: According to the atomic theory (as explained by the followers 
of Gotama and Kanada) it is the will of God that sets the atoms on functioning 
in the beginning. Combination of two atoms results in a triad. Three traids 
are formed into a frasarenu , and four such trasarenus are formed into a 
caturanuka and their further combination results in grosser things of 
innumerable variety. But Ramanuja rejects this view, since such an atomic 
theory of creation has not been accepted by the followers of the vedic 
tradition. Sribhagya.2.2.16. 
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16. That he answers in the next sentence: 


16. [The reply is] the gem, the sun, the lamp, etc., are at one place 
but their light spreads everywhere alike. Similarly knowledge 
spreads everywhere alike. So there is no difficulty [for the soul] to 
experience them (pleasure and pain). 


That is to say - Even when the shining objects such as the gem, 
sun, lamp, etc., remain in one place, their light spreads all around 
them. So also the átman remaining in the region of the heart can 
experience the joy and sorrow that are spread all over the body 
because its quality (dharma), pervades everywhere. So there is no 
contradiction in it. This is the meaning of the sütra, 


Or on account of the quality, like light. Br.Sü.2.3.26. 


Its commentary (Бу Ramanuja) is this: 


The word ‘va’ is for the purpose of excluding the other view. The 
4tman remains pervading the whole body, by: his quality- 
knowledge- like light. Just as the light of gems, the sun etc., 
residing only in one region: is not seen as pervading [only] one 
region, similarly, the consciousness of the айтап residing in the 
heart is there, pervading the whole body. It is proper that the 
cognition. standing in the position of the lustre, of the knower, 
exists elsewhere than its own resort, like the lustre of the gem- this 
has been established in the first sūtra.. Sribhás. 2.3.26. 


This is spoken of in the Kausitaki Upanisad 2 namely because of 
the spread of knowledge it experiences everything. 


Having obtained control of speech by intelligence, by speech one 
obtains all names. Having obtained control of breath by 
intelligence, by breath one obtains all odours. Having obtained 
control of the eye by intelligence, by the eye one obtains all forms. 
Having obtained control of the ear by intelligence, by the ear one 
Obtains all sounds. Having obtained control of the tongue by 


2 The Tamil text mentions here Brhadaranyakam. But the following passage 
occurs in Kausitaki Up. and not in Br. Up. 
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intelligence, by the tongue one obtains all tastes of food. Having 
obtained control of the hands by intelligence, by the hands are 
obtained all actions. Having obtained control of the body by 
intelligence, by the body one obtains pleasure and pain. Having 
obtained control over the generative organ by intelligence, by the 
generative organ one obtains bliss, delight, and procreation. 
Having obtained control of the two feet by intelligence, by the two 
feet one obtains all movements. Having obtained control of the 
mind by intelligence, by the mind one obtains all thoughts. 
Kau. Up. 3.6. 


17. Even if it is assumed thus for a single body, when someone at one £ 


time assumes many bodies, will it not be due to the spread of its 
nature? He considers such a position in the next sentence. 


17. It is because of this attributive nature of the knowledge that 
the йітап also pervades many bodies at one time. (i.e. its 
knowledge may extend to other bodies also). 


[One might say that] because of the difference of time, it is 
possible for one person to take up many bodies. To refute that view it 


is said at one time. At one time Saubhari? and others were endowed 
with many bodies. 


18.. Unmanifest means that it cannot be apprehended by the [sense 
organs such as] the eye, ctc., which apprehend pot, cloth, etc. 


The Bhasyakara (Rámànuja) has also said: 


3 Saubhari was a devout sage, learned in the Vedas, of whom the following 
legend is narrated. He in his old age desirous of entering upon the condition 
of a householder, went to Mandhatri, to demand one of his fifty daughters as 
his wife. Mandhátri, unwilling to. provoke the indignation of the sage was 
obliged to lead the sage into the inner chambers; the sage as he entered the 
apartments, put on a form and features of beauty far exceeding the personal 
charms of mortals and he married all the daughters of Mandhatyi. He lived 
happily with his wives who bore 150 sons. And day by day his affection for 
his children became more intense and his heart was wholly occupied with the 
sentiment of self. So he immediately withdrew to seek enlightenment, 
5 
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The àtman is not revealed by the pramápas which reveal such 
objects like pot, cloth, fit to be apprehended by the cetanas: etc. 
"That is 'Unmanifest'". Gità.Bhà.2.25. 


In the same way he (Pillai Lokacarya) is presenting it here. On 
the other hand, if it is said that it is not revealed by any pramànas, then 
it will be taken to be nothingness. Therefore it is due to the 
knowledge of the mind (manasajfiana) and not due to the knowledge 
born out of the senses. 


The meaning of the word "Unmanifest" is said to be ‘beyond the 
realm of sense knowledge’ as, 
Beyond knowledge TVM 8.8.5d 
by the Alvar, who explains the difference of the nature of айтпап 
beginning with, 
Proceeding gradually upwards. TVM 8.8.5c 
19. Acintyam - ("unthought") means that it cannot be thought of 


in the same way as it is possible to think of matter (it is not of the 
same genus as that of matter). 


The Bhasyakara has also commented on this as: 


It cannot even be thought of as belonging to the nature of other 

things, since it is not equal-to other things; by the same reason it is 

different from non-sentient things which can be cut, made wet etc. 
Gita.Bha. 2.25 


Therefore, he is also explaining it thus. Otherwise, if the 
expression ‘unthought’ is taken to mean as in no way fit to be thought 
of, then there will be the contingency of setting aside the nature of 
ütman -as object of hearing, thinking etc. Therefore, thé meaning of 
the word ‘unthought' must be taken as inability of the mind to think of 
it in the same way as it would.do of material things. So, as itis said 
by the teacher of Gitopanisad, viz., 


Unmanifest, unthinkable. Gità.2,25. - 
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he too presents it here bringing out the distinction of the nature of 
атап. | 


20. "Partless' means that it is not a whole consisting of parts. 


That is to say- it is the form of knowledge alone, as it is said in the 
following passages: 


That which consists of knowledge. Вг.0р.4.4.5. 


Solidity of knowledge. Br.Up.2.4.12. 
So it is not of the nature of a whole with parts, like non-sentient 
objects. 


: 21. Free from modification means that it exists uniformly in the 
same position for ever and it cannot undergo modifications like 
matter. 


That is to say- it is a reality denoted by the word aksara, as in the 
following passages: 


Hara who is immortal and imperishable. Sve.1:10. 


Atman pure and unchanging. V.P.2.13.71a. 

It possesses the same form always, unlike matter whose essential 
nature consists of change every moment and hence is denoted by the 
word "зага", That is why the precepter of Gitopanigad has said 
that, i 

Itis immutable. Gità.2,25. 

22. Since it is of such a nature, he says further that it is different from 
those things that are subject to the actions such as cutting etc., 
beginning with ‘thus’. 


22. As it is thus [with the above mentioned attributes], [the 
soul] cannot be subject to the actions such as burning, cutting, 
wetting, drying up, withering, by weapons, fire, water, air, 
sunshine, сіс., [respectively]. E 
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As thus refers to the four [attributes] such as unmanifest etc., here 
it is only meant to convey the sense of ‘free from modification’. 
Weapon, fire, etc. - That is to say: when weapon, fire, and the like 
perform [the actions] such as cutting, burning, etc., they have to do it 
by pervading their respective objects. [Secondly] since айтап is 
pervader of all non-sensient realities, it is much more subtle than the 
non-sensient ones. [Thirdly] these things - weapon, fire, etc., - being 
gross and being pervaded, cannot pervade and modify the atman 
which is subtle and which pervades... [For these reasons] it is said that 
4tman is not subject to the actions such as cutting, burning, wetting, 
drying, by weapon, fire, water, wind, sunshine [respectively]. 


Weapons do not cut it nor does fire burn it, the waters do not wet it 
nor does the wind dry it. Uncuttable, unburnable, unwettable, 
undryable it is- eternal, roving everywhere, firm-set, unmoved, 
primeval. Gita, 2,23-24. 


23. Thus, he shows further how the position of the Jains is ‘untenable, 
whichi attributes co-extension to the 4tman which is without 
modification, К 


23. Arhats said that the soul is co-extensive with the body. 


The arhats are the Jainas. They say that according to the sayings 
such as, 


Pain in the feet... etc. 


the experience of sorrow etc., that are in the body, head to foot, would 
not be possible, if the soul is not co-extensive with the body. 
Therefore the soul, expanding as favourable to the bodies of elephant, 
ants, etc., which resulted according to their own karma, will be-co- 
extensive with its respective body. This is the position they hold, 
which he presents here by saying co-extensive with the body. 


24. Sucha position he refutes here. 


24. This view is against $ruti 
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If one asks: what is the ӛгші text intended by him in this context? 
It must Бе the Sruti which establishes the non-modification of the 
soul, 


Hara who is eternal, unchanging. Sve. 1.10. 


as he himself has said so in his Tattvasekharam: 


The view that [айтап] is co-extensive with the body, is refuted by 
the Sruti which says that Атап is without modification. (p.282) 


This átman is known by mind as atomic.. Mu.Up.3.1.9. 


A portion of the hundredth part of the tip of the hair. Sve. 5.9. 


These two Srutis serve as refutation of the view that soul is co- 
extensive with the body. So some also point out [these texts] in this 
context. 


25. He also proposes another refutation to this position [of the soul 
being co-extensive with the body]. 


25. [Secondly] there are yogis who take many bodies and [in their 
case] the nature of the soul will suffer from laxity (Saithilyam ) 


That is to say- if you take the view of the co-extensiveness. of the 
soul with the body, there are some realized yogis like Saubhari who 
at one time assumed many bodies. In such cases it would mean that 
those people should cut their nature and assume various bodies. It 
would violate the nature of the yogis who assume many bodies by 
entering into other bodies, when they leave the gross body and enter 
the subtle body; as there is no scope for such things, it is said that the 
soul will suffer from laxity. 


According to the $ütra: 


. And also, the absence of all-pervading nature of atman. 
Br. Sü. 2.2.32 


Suppose one asks whether one can understand the above sentence 
thus: It does violence to the nature [of soul] in the case of those who 
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assume the body of an elephant and an ant that have big and small 
bodily dimensions according to their own karmas respectively, 
because of lack of space in the body of an ant, when the soul leaves 
the body of an elephant with which it had been co-extensive. [The 
reply is] - that is not the meaning intended here in this context, since it 
refers to the nature of yogis, 


26. The basis of knowledge means that it is the substratum of 
knowledge 


"Knowledge" means an attribute of the атап which acts as the 
source of activity relating to oneself and to others, for the sake of its 
own substratum by its own essence alone (svasattamatram). Just as 
the flame is the substratum of the brilliance, in which the flame and 
brilliance have light as their substance (dravya), so also atman, 
himself being of the nature of knowledge, becomes the substratum to 
knowledge which is its attribute (dharma), without conceiving a 
separate state [of existence]. 


The knowing aspect of айтап is established by such Srutis as: 
Now he who knows `I smell this' is the átman . Cha. 8.12.4. 


He verily perceiving these desires through his divine eye the mind 
replies. Сһа.8.12.5. 


The seer sees not death. Сһа.7.26.2. 
О dear опе, by what would one know the knower? Br.Up.2.4.14. 


This purusa does certainly know. 


This one, verily, is the puruga, seer, hearer, taster, smeller, thinker, 
knower, doer and constituted of vijriana . Prag .Up. 4.9. 


Thus indeed, of this seer all around, these sixteen portions. 
Praé.Up. 6.5. 


27. In order to refute the position of the Buddhists and others who 
say that айтпап is only knowledge, without granting the knowing 


~ aspect of the атап, he cites their respective views here. 
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27. If ātman. is only knowledge instead of being the substratum 


of knowledge. 
28. This view is refuted by the direct perception that "I know this": 


28. [Had soul been knowledge itself, then], the awareness should 
be of the form: Т am knowledge’ and not that of ‘I know’. 


That is to say- if atman is only a state of knowledge without being 
a substratum of knowledge, then it cannot be said that "I know this", 
taking himself as knower, but only that "I am knowledge", taking 
himself as knowledge alone. Because it is said, "I know this 
meaning", there appears the.awareness that himself is the substratum 
of knowledge, while apprehendin gan object. Thus it is maintained 
that [the Buddhists view] is set aside, because by direct perception the 
knowing power of айтап is established. 


Parásara Bhattar has also remarked so, while refuting the position 
of the Buddhists thus: 


The distinction between 4tman and knowledge becomes clear 
from the awareness, 'I know this'. Though that unity is external, it 
is one reality. Sriranga. 2.10. 


29. Why is it that the knower aspect alone is mentioned here as the 
substratum of knowledge and other aspects are not mentioned, while 
one would expect the three aspects of a knower, doer and enjoyer to 
be mentioned? He takes up this question now: 


29. When it was said that [the айтап is] the knower, it is also at 
the same time pointed out that it is an agent (Karta) and enjoyer 
(bhokta). 


30. He also gives reason for this since an assertion of a proposition 
alone is not enough. 


30. It is because both action and enjoyment are the special forms 
of knowledge itself. 
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The knowing aspect of ātman is the cause for the perception of 
what is to be avoided and what is to be sought after, as it is said: 


The knower aspect of айтап is the cause for the knowledge of 

what is to be avoided and what is to be-sought after. The desire in: 
avoiding and accepting the respective objects is the basis for the 
doer. 


At the time of giving up what is not proper and in grasping what is 
acceptable arises the desire which is the basis for the doer.. The desire 
of action belongs to the doer alone. And this desire to act is the 
special state-of knowledge. Together with it he explains further by 
considering the aspect of doer as a special state of knowledge, after 
having examined the close contact (pratyásatti) of the aspect of doer 
with [the desire of action]. Or, since the aspect of doer is the 
substratum of action, he mentions that as primarily the special state of 
knowledge. 


‘Action’ here is to be taken as a metaphorical usage 
(upacáraprayoga) - (as pointing to other things of the same class) 
when it is said to be a special state of knowledge, because it (action) 
is the result of a continuous flow of various stages of knowledge, 
desire of action, and effort, as.for example, "he knows, he desires, he 
tries and he does" and because the aspect of doer is its substratum. 


Now the aspect of enjoyer is the substratum of enjoyment. 
Enjoyment is the experiential knowledge in the form of joy and 
sorrow. This is the special state of knowledge.. This is also 
metaphorical usage, since its substratum is spoken of as a special state 
of knowledge. 


Thus because of the special connection existing between the 
aspects doer and enjoyer and the aspect of knower and because it can 
also be spoken of as one reality, while mentioning the aspect of 
knower, the aspects of doer and enjoyer were also included and there 
is no difficulty in understanding it that way. 


31. Thus he refutes the. Sàmkhyas. who attribute: the aspect of doer to 


. prakrti. alone and not to átman whose essential nature includes 


action: 
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31. There are some who say that only the gugas are responsible 
for action and not the soul. i 


He refers to them as some just to show his contempt for their 
view. Only the gupas are responsible for action and not the soul. 
For. them there is no difference between gunas and prakrti. 
Therefore, in the place of prakrti he mentions gunas. Their 
conclusion is: 


What is known as primordial matter is indeed substances such as 
sattva, rajas and tamas in equilibrium. The difference in them is 
only seen in their effects, which lie far beyond the cognisance of 
the senses, neither less nor more: It produces lightness, light, 
movement, firmness, heaviness, veiling and constitutes of 
happiness, misery and infatuation. Sribhàsya 2.2.1. 


So it means that the doer aspect belongs to the prakrti alone and 
not to áfman. That is to say- denying дітап all the attributes of 
prakrti such as birth, death, etc., as in Kafavalli, 


It neither is born, nor dies. Kato. 2.18. 


and denying the aspect of doer in such actions as killing etc., 


If the killer thinks of killing, if the killed one thinks (himself as) 
killed - both do not know this - one neither kills nor is killed. 
Kato. 2.19. 


and in the Gita the Lord himself has said: 


When the seer perceives no other agent than the gunas. 
Gita 14,19. 


Prakrti is called the means in being the agent of cause and effect. 
Purusa is spoken of as the means in being the enjoyer of happiness 
and misery. Gita, 13.20. 


Since in such scriptures action is attributed to gunas and non- 
action to айтап, it is said that action belongs to prakrti alone and not 
to Атап and that enjoyment alone belongs to the atman. 
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32. That view he refutes [now]: 


32. [But this is not correct. When the soul is not active] then it is 
not possible to consider it to be that which acts according to the 
ќаѕігаѕ and also its status of being an enjoyer will be affected. 


That is to say- when it is assumed that the aspect of action belongs 
only to prakrti and not to átman, then it will not be proper to hold 
that áfman has to act according to the sastras, becoming the proper 
person addressed to by the Sastras in the form of prohibitions and 
injunctions and the aspect of enjoyer of the fruit, in the form of the joy 
and sorrow connected with injunctions and prohibitions. 


When the embodied soul is not the actor, then the sastras will b 
rendered useless. 3 


The fruit of the sAstra goes to the director. Jai.Sü.3.7.18 


The agent, on account of the #45{га being significant. 
Br.Sü.2.3.33 


Then comes the injunction of the sastras which refer to the 
enjoyer of the fruits like heaven, liberation, etc., as actor. 


Опе desirous of heaven should sacrifice. Yajur. 2.5.5 


One desirous of liberation should meditate on Brahman. 


Therefore the enjoyer of the fruit must also be the actor. If being 
active belongs to the unconscious matter, one cannot give a command 
to a сеїапа. 


The &аѕіга is [so called] because of its ordering (S4sana). 
Sribhàs. 2.3.33. 


And <аѕапа is - directing one to act; and the role of a director in 
the case of Sastra is through producing knowledge. | And it is 
impossible that the-non-sentient: pradhana ` should enlighten one. 
Therefore, it is only when the enjoyer, a sentient one, is the agent, that 
the Sastra can have significance. 
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Considering all these, it was said that then his being a person who 
acts according to S4stras and his status of being an enjoyer will be 
affected. 


33. But he enters here into the discussion whether the aspect of doer 
is due to its own nature etc, 


33. The activity of the soul in worldly affairs is not due to its own 

nature. 

“Тһе worldly activities are one's own actions done with the view to 
the enjoyment of woman, food, drink, еіс. Among these, the activity 
of the soul is only a conditioning factor and so it is not due to its very 
nature. 


34, But then how did that come to him? He takes up this question 
now. 


34. The activity is generated by its (soul's) own contact with the 
gupas. 


Gunas аге sattva, rajas and tamas. The activity is produced 
because of the soul's own contact with the gunas. 


The actions on all sides are being done by the gunas of prakrti but 
one with the mind confounded by ahamkára - thinks ‘I am the 
doer'. Gita.3.27. 


All this has been dealt with in detail by Ràmànuja in the form of 
the opponents’ view and its refutation in the sütra- 


The agent, on account of the sástras being significant. 
Вг.5й. 2.3.33. 


35. Thus after refuting the samkhya view, he established above that 
action belongs to айтап alone. Now he takes up the question whether 
this action depends on itself or on someone else. 


35. The activity [of the soul} depends оп God: — 


That is to say- action of this soul depends оп God and not on 
itself. According to the Vedanta sūtra : 
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But that from the Highest, on account of the ruti. 
Br.Sü. 2.3.40. 


the action of the айтап is clearly said to be dependent on someone 
else. For the sake of the meaning of the S4stras, action must be taken 
as an attribute of átman. Because the attributes of that doer - such as 
knowledge, desire, efforts are depending on the Lord, and because 
those attributes (knowledge еіс.) cannot act as the cause of action, 
without the permission of the Lord the aspect of his being the doer is 
said to be dependent on Iívara. Accàn Pillai also in his Vivarapam 
says that Ї#уага permits depending on the effort which stems from 
the individual's buddhi and so the merits and demerits conditioned by 
that action belong to the embodied soul alone: 


Thus even though action is dependent on ultimate átman (God) 
there would not be uselessness of the injunctions and prohibitions, 


because it is said: 
But Пбуага) 18 dependent upon the effort made, so that there 
would not be uselessness of injunctions and prohibitions etc. 


Br.Sü.2.3 41. 


That is to say- in order that there may not arise а uselessness 


regarding what is intended and what is prohibited, I§vara conducts ' 


[him] according to the first effort made by the embodied soul. 


If one asks how it is possible, [the reply is this:] it is because being 
the knower is the very nature of all embodied souls there will be the 
fitness equally for production and cessation. In order to realize such a 
nature, [буага stands as the inner controller. The embodied soul 
endowed with the power of this nature created by God; exists as one 
who comes to know, desires to act and makes effort, in respective 
substances. 


At that juncture the Supreme Lord (Рагатайтап), who is the 
mediator and who acts like a benefactor, approves and disapproves of 
the activities of i injunction and prohibition performed according to the 
inclinations of previous karma. of embodied souls. He helps in the 
performance of what is commanded and prevents what is prohibited 
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and gives to the respective embodied souls the joys resulting from the 
merit deserving favour, and the sorrow due to the demerit deserving 
punishment. Abhiyuktar (Nat&tiir Атта]) also maintains thus: 


Jiva exists by the independent power given by Шуага at the 
beginning [of creation] making effort and desiring the knowledge 
of respective objects. In that [activity] of disregarding [what is not 
from the SAstra | and permitting [what is according to the Sastras |, 
Hari does these respective acts of disregarding and favouring and 
gives the fruit of their respective karma to all souls. 

Tattvasara. 46. 


The soul exists by the independent power created and given to him 
as knower, comes to know, desires to act, and makes effort in those 
things. At that stage, the Supreme Lord who is the inner controller of 
all and ruler of all, grants the fruits of their respective karmas, 
disregarding what is not of the $astras and granting what is said in the 
SAstras, punishing and favouring those things respectively. Thus it is 
explained by some. Thus the Supreme Lord stands as Ordainer in all 
activities considering the first effort of the embodied soul. Such a 
meaning, as Jiyar.in his Dipaprakà$a presented, deserves 
consideration in this context . 


But as it is said, 


This опе (Supreme Lord) alone makes one perform a good act, 
whom He wishes to lift up from these worlds; He alone makes one 
perform an evil act, whom He wishes to go down. Kau.Up. 3.9. 


If уага himself does the good and bad actions, by raising up and 
pulling down, how does this view fit in [with I$vara]? [The reply is:] 


It is not such an ordinary matter. Whoever remains devoted to the 
Lord setting all matters relating to the Lord as his primary goal, to 
such a person will the Lord stand favourable, himself acting as means 


of reaching Him and producing a taste for actions that are very ` 


propitious. But whoever indulges in activities that are opposed [to his 
will], then He will lead that person to actions that are inimical to 
attaining [the Lord] and to means of destruction. This is the meaning 
of these Sruti sentences. And the Supreme Lord himself -has taught 
about this: 


^ 
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I am the source of all; from Me proceeds everything. Knowing 
this, wise men endowed with devotion, resort to me. Сїїа.10,8. 


beginning with, [He goes on to say] 


. To them, ever devoted, worshipping [Me] with affection I give the 
Yoga of understanding by which they come to me. For the sake 
of [showing] compassion to them alone, I abiding in their soul- 
state, destroy the darkness produced from ignorance, by the 
refulgent lamp of knowledge. Gità.10,10-11. 


And beginning with this verse, 


They speak of the world as unreal, without foundation, without any 
controller. Gita. 16, 8. 


till the verse, 


And those enjoying me and hating me in the body of themselves 
and of others. Gità. 16,18b. 


He speaks of their specific oppositions to Him and concludes thus: 


Those merciless haters (enemies), the meanest of men in worldly 
lives, I throw unceasingly those unholy ones into the asura 
wombs. Gità 16,19. 


Therefore one should take dedication (anumantrtvam) alone as 
common to all whereas effecting or causing to act (prayojakam) is of 
special importance. Ràmánuja himself has explained all this under the 
sütra : 


But {ifvara] is dependent upon the effort made, so that there 
would not be uselessness of injunction and prohibitions etc. 
і Вг.50.2.3,41. 


Considering all this it was said: the activity [of the soul] depends 
on ifvara. 


So till now the following was discussed: He mentioned at the 
beginning the aspect of knower of the soul as the basis of knowledge 
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means that it is the substratum of knowledge (26). Then he refuted 
those who say that soul is only knowledge. He showed then how the 
other two aspects are implied by the strength of the aspect of knower, 
since the aspects of doer and enjoyer are to follow after the mention of 
the aspect of knower. Then he refuted those who maintain that 
activity belongs to gunas and not to átman. Then he established how 

atman is the doer and he tackled the issue that іп the aspect of doer, 
its own essence is not bound to its knowing aspect, but that it is an 
adventitious factor. Thus it was. proved that the aspect of doer in 
átman is in all stages dependent оп Ďśvara. All this came up in 

connection with the discussion on the substratum of knowledge proper 
to átman. 


36. If thus айтап is the substratum of knowledge, how is it that in the 

Sastras he is said to be knowledge itself, as in the following texts: 
Who abiding in vijriána. Br.Up. 3.7.22. 

He consists of knowledge. Tait.Up. 2.5 


Vijfiana spreads the sacrifice and also spreads the karmans. 
Tait.Up.2.5. 
The nature of jfiana is extremely pure. V.P.1.2.6a. 


The entire world is constituted of jfidna, but the non-intelligent 
perceive it as constituted of material objects. V.P.1.4.40. 


That special kind of knowledge is the highest reality. | Dualities 
have but the apprehension of a false nature. V.P.2.14.31b. 


He takes up the question raised by those desiring to know [the nature 
of átman |. : : 


36. One might ask: if [the soul is] the substratum of knowledge 
[and not of the nature of knowledge] then how is it that he is 
regarded as knowledge itself in the Sastras ? . . 


He points out the reason for such an assertion of the SAstras. 


LERCH UOT EOS LORRI ms 


The Conscious Self 39 


37. [Reply] it is because the soul is aware of itself apart from 
knowledge and because knowledge is its essential quality and is 


considered to be its dharma, it is sometimes said to be knowledge. 


That is to say, just as knowledge is a self-illumining factor to its 
own substratum, so too the átman illumines itself independent of 
knowledge, [secondly] knowledge is the essential quality, and 
[thirdly] by being concomitant to its nature knowledge is the defining 
attribute of its nature. So the atman is said to be knowledge itself. 
This is what has been said in the following two sdtras : 


The designation of that vijfiana, on account of the átman's having 
that quality as his essence, like prajfia. And [the quality exists}, so 
long as the айтап exists. On account of this, there is no fault of 
that being seen [elsewhere]. Вг.50.2.3.29-30. 


And the ВһазуаКага also in his Dipam explains it thus: 


What is described as mere knowledge is true, because knowledge 
is its primary characteristic, because it is the characteristic 
descriptive of its essence or because the átman by itself is clear as 
the knowledge. Vedantadipam 2.3.19. 


38. "Guided by God" means that all its activities are due to the 
will'of God. (All its activities are dependent on the will of God). 


That is to say- according to the sayings such as: 
Who residing in the айтап: is different from the átman whom the 


ашап knows not, whose body is átman, who controls the atman 
inside. Ы Вг.Ор.3.7.22. 
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lévara guides by being its inner controller. This àtman is being 
oriented towards I$vara at all times (sárvakalinam). So His guiding 
him means that just as all the activities of the body take place 
dependent on the buddhi (intelligence) of the soul, so too all the 
activities of the embodied being depend on the buddhi of the Supreme 
Lord who is the possessor of the embodied beings (Sariri). It has to 
be understood thus. 


So, there is no fault of uselessness to the Sastric injunctions and 
prohibitions, because even if he is the doer of everything depending 
on himself through his body, he is not like the unconscious matter 
unable to perform by itself any activity. He is endowed with the 
power of knowing, doing, enjoying as his essential attributes; 
[secondly] because he is able to do the first act of knowing, desiring to 
act and taking effort; [thirdly] because Jévara permits all his activities 
considering his first effort. 


39. It was shown above that there is no contradiction between the acts 
of favouring and controlling by Isvara through his activities and their 
consequent fruits [according to these activities]. 


39. "Sustained by God" means that apart from the essence and will 
of God, it has no existence of its own. 


That is to say- 


This Supreme Lord as the bridge is the support. By.Up.4.4.22 
This whole universe is established in the Supreme Being in the 
form of knowledge. 


Thus in this Supreme Being, all beings are established as all Souls. 


By the command of this imperishable, verily, O Gargi, the sun and 
, the moon stay on supported. — Br.Up.3.8.9. 


According to these sayings, I$vara is necessarily the supporter 
with regard to the sentient and non-sentient beings. "Atman being 
supported" means that He is the support for him necessarily; and it 
will cease to exist, when there is no divine essence which is the cause 
for his existence and when there is no will to realize His eternal desire. 
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This is the reason why átman 
consequent state of existence. 


Thus this fact of supporting all that is to be supported by both His 
own essence and His will, is explained in detail by Abhiyuktar 
(Vedanta Ое Ка): 


If one asks how it is explained by him, the answer is the 
following: Just as Ї#уага is the supporter to his determining 
attributes of his own (nirüpakadharma) and to his qualities which 
are the special characteristics of determined nature 
(nirüpitasvarüpavisega .), so also He acts by his own nature 
inseparably as supporter to substances that are whole and parts. To 
those qualities etc., that abide in their respective. substances 
(dravya у, He will be a supporter through ‘their respective 
substances. Some say that to the bodies assumed by the jivas, He 
will be a support through the Jivas. Some àcáryas would say that 

support is given also by His own nature through the Jiva. Thus 

since everything is distinct by inseparable attribute with regard to 
its substratum, its being etc., are dependent on the being of their 
substratum. The existence of all things being dependent on the 
will means that what are not eternal are produced by the temporal 
desires and what are eternal are established by eternal desires. 
This meaning is distinguished by Abhiyuktar in the verse 
beginning with 

By your desire alone exist all the substances. Srivaikuntha.36a. 
Hence itis said that everything is dependent on the will of Isvara, 
as everything and its consequent state of existence is dependent on 
the desire of I§vara. The S4stras say that small substances аге 
supported by the will of /svara so that it might prevent them from 
falling down from their specific places respectively, as it is said: 


Heavens, moon, sun, stars, sky, directions, earth, the great oceans, 
are held by the strength of the God, the Supreme Soul. | 
Sahas. 135. 


Suppose one asks: "what does the nature of the Supreme Lord 
(Paramatman ) do to things that are the manifestations of the state 
of existence dependent on the Iccha (desire)?" The answer is 


depends on His nature and the. 
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this: The desire of the Supreme Lord apportions these things as 
dependent on the nature of the Supreme Lord. Thus everything 
will be dependent on the nature of Ivara and on the desire of 
Igvara. We see also in the world that body exists depending on 
the nature and on the will of soul. [Body] resides on the nature, [of 
soul alone] since it disappears from existence the moment he does 
not support. This meaning becomes clearer in such stages of 
awareness as sleeping and so on, where there is no will. In the 
awakened and other states, it is supported by the will without 
letting it fall down: This is clearly seen to be the support of the 
will. 133. 


Thus it is explained іп Rahasyatrayasáram. 


40. Subservient to God - means that just like sandalwood, flower, 
betel etc. [which exist for the use of others, similarly] the soul has 
no interest of its own [except that of devotion to God]. 


That is to say- just as the objects like sandalwood, flowers, etc., do 
not exist for their own sake but serve as means to the one who applies 
them and wears them, being of use and allows themselves to be used 
for those purposes according to the desire of the one who uses them; 
thus they make themselves fit for the use as desired. So also the 
embodied soul makes itself fit to be made use of as a means for the 
purpose intended by the user, without having any personal goal; it 
remains also disposed towards Him by all its distinctions of nature and 
form, as a special means of serving God (Sesi) іп a state of being 
disposed as it is said: 


Making myself subservient to the Master, O Pure one. 
Amalanadipiran la. 


To explain conscious beings, unconscious things are brought in as 
examples. This is to bring out in a special way its state of 
dependency. Since this is the real nature of the form of the átman іп а 
state when attainment [of the Lord] is ascertained, the Alvar says: 


He takes possession of me only for Himself. ТУМ 2.9.4с. 


* 


ж 
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The Вһаѕуакага has given the characteristic mark of sega and бесі 
thus: 


Whose nature is disposed mainly to serve according to the desire 
of the other. He is the Sesa and the other is Sesi. 
Уей.Ѕай. 121. 
Following the meaning of this definition, the respected: masters 
also have given the characteristics of Sesa-Sesi, thus: 


That which is subservient ($esa ) by its own desire serves the 
special purpose of another (Sesi ), both please one another; of 
these two, one is Sega and the other is бесі. 


Since it is said that: 


Being fit to be used at will is denoted by the word, Sesa; the whole 
world is disposed of by /#уага as He likes, ; 


Sesatvam is established by the Sastras as fitness to be disposed of E 


at will. Thus such ап orientation of the айтап towards what concerns 
Isvara is spoken of in sruti and smrti and other texts such as: 


To whom I am subservient, him I will not disregard. Yajur. 


Lam willing to obey, you о Rama, remaining for a hundred. years. 
Кат. 3.15.7. 


All the souls by nature are subservient to Рагатаітап. Apart from 
this there is no other characteristic mark for them in both: the 
states of bondage and liberation. Bhag.Śās. .' 


If you desire your salvation, if you have the desire in your own ©: 


being, then remember always the servitude of the soul, the mastery 
and nature of Hari. Visnutattva. | 


41. Now. he takes up [another related]. question: it is'seen that even 
when [things like] house, land, etc., and even one's own, body are 
ordained for a person, still that’ house, land, etc., can [exist]. and serve 
also independent purposes, but not so the body. How. then ашап [сап 
be said to be] ordained for 1%уага ? А 
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41. It is not like the house, land, son, wife, etc., which can exist 
independently, but like the body which cannot exist separately 
from the soul. : 


What is referred to as "this" is the átman which is thus spoken of 
as subservient to isvara. While it refers to like house, land, son, 
wife, etc., by the word 'etc.', (adi ) it speaks of wealth, grain, 
servants, maid servants and of such categories. Which can exist 
independently - in this context ‘independent’ means that something can 
exist, without the necessity of perceiving it with something else apart 
from the one for whom it was oriented or meant for. 


With the word ‘adi’ (etc.) it indicates its applicability to. many 
purposes (not merely one exclusive purpose). House, field, male 
servant and so on will be equally subservient (ordained) to father, son, 
elder, younger and so on. The son is equally (not exclusively) 
ordained to mother, father, uncle and others. 


_ The wife is said to be subservient after the marriage to Soma and 
others, She belongs to many as it is said: 


Soma first obtained the bride. The Gandharva obtained her next. 
Agni your third husband. Your fourth [husband] is born of man. 
Rigveda.x.7.85.40. 


On the contrary, like the body which cannot exist separately- 
means that it is dependent, like the body which has only one interest; 
it will not be on par with things that can exist independently. If the 
reading were to be "to independent states etc.", then by the word ‘etc.’ 
it would indicate its independent [modes of] perceptions. Then it 
would mean that like house, field, son, friend, wife etc., it will not be 
able to stand apart and appear separately but like the body it will be 
unfit for both the states [to exist alone and to appear independently]. 


The soul being the body of the Supreme Lord is implied by the 
meaning established by the sruti passages such as: 


Whose soul is the body, whose speech is ће body. Ved.Sai. 76. 


oe ^ 
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since in this context the three relationships are brought in, which were 
mentioned by the Bhásyakàra in his Vedarthasarigraha and Sribhasya 
as the characteristic mark of body-soul relation, viz. the relation of 
controller-controlled, that of supporter-supported, and that of master- 
servant (principal-accessory). ; 


The relation between body and soul means.the relation between 
substratum and dependent entity incapable of functioning 
separately; between controller and controlled, between ordainer 
and ordained, principal and accessory. Ved.San. 


That substance (dravya ) which a spiritual entity can use and 

support entirely for his own purposes and that in its essence is 

exclusively subordinate to that entity, is the body of that soul. 
Sribhàs. 2.1.9. 


Thus the nature of atman. was examined above. 


42. Now, he explains how this nature of айтап will be of three 
types süch as bound, liberated and eternal (souls), in terms of its 
relation to the beginningless matter, its separation and its association. 


42. The nature of soul is of three kinds- souls-in-bondage, 
liberated souls and the eternal souls [which were never in 
bondage]. 


43. Now he inquires into the question who among these аге the souls 
in bondage. 


43. The souls-in-bondage are those who remain in the world-of- 
bondage. 


They are the ones who experience the inherited joy and sorrow 
according to their respective karmas, spending their time tasting the 
evil inclinations [towards their past deeds] with the false sense of 
‘mine’ towards their bodily attachments and identifying themselves 
with their respective bodies; and they enter specifically into bodies 
that are of varied and special forms, such as. gods, etc., as а 
consequence of their respective karmas, wrapped up by karmas in the 
form of merit and demerit, endlessly roaming around, due to the 
beginningless ignorance, with a nature that is hidden by the maya 
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(illusive power) of the Lord and that is mixed up with the three gunas 
etc., like seed and oil, and like wood and fire. 


44. Now he enters into an inquiry as to explain who the liberated 
souls are. 


44. Liberated souls are those who have been released from the 
world-of-bondage. 


The liberated souls are those who realize their real nature after 
putting away all that belongs to the world-of-bondage and become 
devoted only to the enjoyment of serving the Lord. [Its process is like 
this]: Their connection with the world-of-bondage which is the river 
of beginningless Karma is made to stop. They destroy the special 
karma which is a hindrance to the taste of liberation, through deeds of 
atonement that generally follow, and through destruction of excessive 
erroneous merits (pramadikapunyam) апа of the fruit of 
disinterestedness (anabhisamhitaphalam). As a result of this [process 
mentioned above] a taste is born for liberation by the preponderance 
of sattvaguna which arose out of the favour of the Lord. Thus they 
become the knower of the Supreme Lord understanding the vedanta 
through the contact of a good master (sadguru). They, then, perform 
the actions which are proper to their own caste and tradition, intended 
for attaining the state of liberation, as the first step to abandon the 
action that brings about attachment to their fruit. 

They drive away.sin by dharma . Маһа Мага. 22.1. 
Knowledge is born when by practices of good deeds, the residue of 
the deeds [of previous birth} is destroyed. 


when that previous karma is destroyed which is the enemy to the rise 
of knowledge through the performance of those good deeds, the 
internal organ becomes pure; there arises right knowledge which leads 
to the Lord alone. After that, as it is said, 


Devotion.is born towards Krsna when the sins of men are 


destroyed, by penance, knowledge, meditation etc., in thousands of 
` other births. Lag.Smr. 
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Thus one attains the favour of the Lord through devotion which 
comes in the form of continuous meditation inseparable like oil and 
seed, born out of the knowledge of karmas realized through manifold 
births; or, they resort to practices of good traditions such as praising 
and wishing well of the Lord (yadrcchika) etc., even unknowingly 
by the speciality. of the Lord's freely bestowed affection. Under that 
influence they look at [things] with a specific and gracious orientation. 
Then this leads to non-hatred, gives a positive outlook 
(abhimukhyam) ^ and takes to virtuous discourses (sattvika 
sambhasanam) ; and through the same way .a contact with the good 
master is established . Through their teaching the birth of knowledge 
of ultimate reality arises. Their own specific orientation produces by 
itself the knowledge of basic realities. Then they reach first a stage 
where they consider only the holy feet of the Lord as the right means 
through their great faith. That is made possible only by the unmerited 
and spontaneous mercy of the Lord. It is realizable through the grace 

of the Lord which leads to surrender and which itself comes through 
rare and extraordinary apprehension in matters that are beyond the 
scope of ordinary means. 


Since it is said liberated souls are those who have been released 
from the world-of-bondage, . without any qualification, it includes 
here also those (Kevalar - Yogis) who have realized their self- 
identity, reaching a special abode, after release from the worldly 
bondage, seeking a refuge, even before tasting the experience of the 


Lord. ! 


45. Now he enters into-the inquiry as to who the eternally free 
souls are. 


45. Souls that are eternally free, are those who have been never 
involved in the world-of-bondage, like Adi$ega, Vi$vaksena and 
others. 


Since it is said: those who have never been involved in the world- 
of-bondage, it refers to the eternally liberated souls. The others were 
liberated. from the worldly bondage, whereas these souls were never 
touched by worldly bondage. 


1 Tris one thing to be just liberated from the bondage and it is another to be 
attached to the Lord as a liberated person. 
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In the words of Bhattar, 


Those sages who are devoid of bondage, by their very nature 
devoted to the Lord which cannot be taken away. Ѕгігайра. 1.33. 


Eternal among the eternals. $ve.6.13. 


The wise and the. unwise; the two unborn- the lord and the non- 
lord. Sve.1.9. 


according to these sayings, the nature of atman is eternal. And 


It was. Tait.Up.2.6. 
"becomes, 
That having been, Tait.Up. 2.6. 


Such a description is found only in the literature which do not deal 
with matters connected with the Lord. Therefore to describe these 
souls as eternally freed souls, should be taken as not diminishing their 
knowledge of the Lord at any time. Only referring to this power, the 
following Sruti praises them as, 


Where at the beginning the good [souls] are, there the Gods are. 
P.S.18d. 


There the sages are the first born, they аге the ancient ones. 
Yajur 3.8.9. 


Катапија also in his Srigadya | explains in detail their power by 
such [phrases as]2 


Complying with their wishes. Saranagati. 
Therefore with the phrase never involved in worldly bondage all 
their greatness is pointed out. Аз a follower in the state of free 


subservience (aSesa sefavrtti) he is the model (mirror, a metaphor) 


2 This phrase: Svacchandanuvarti occurs in Sarapagatigadyam. 
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to those devoted to service, so Tiruvanantalvan is called the Servant 
(Sesan). 


This is what Alavantar has described as: 


So 'ananta' is aptly described as ‘Sesa’, 3 on account of the 
different forms he has assumed for serving you, such as residence, 
couch, seat, sandals, raiments, pillow, and shelter from sun and 
rain. . Stotra. 40. 


It points out Sena and others such as Segasenar, unlike those 
masters who are unrestrained, they commit themselves by a vow, not 
ot eat, except from what has been left over by the Lord. Alavantar 
100 says: 


Who partakes of the remnants of your food. Stotra. 42. 
And Alvan explained it as: 


Then, Sena and others, who partake the food of the beautiful Lord 
of the forest. Sundara. 74. 


The word 'etc.' refers to all the eternal souls beginning with 
Garuda who are devoted to the enjoyment of only serving the Lord, 
as it is said: 


3 Adigesa is а name of a celebrated mythological thousand-headed serpent 
regarded as the emblem of eternity. So he is also called Ananta, "the Infinite" 
- a term also applied to Visnu. The thousand-headed Sesa is represented as 
forming the couch and canopy of Visnu while sleeping during the intervals 
of creation; it is also said to be supporting the severe patalas with the seven 
regions above them and therefore the entire world. 


4 Garuda is a mythological bird, enemy of the serpent-race, vehicle of Visnu, 


~ son of KaSyapa and Vinatà. Shortly after his birth he frightened the gods by 


his brilliant lustre; they supposed him to be Agni and requested his 
protection; when they discovered that he was Garuda, they praised him as the 
highest being and called him fire and sun. 
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Beginning with Sesa, Sesasena, Garuda, the endless and various 
types of servants and followers, moving on two legs. 
Saranàgati. 


46. While considering the question whether there will not also arise 
the fault of contact with avidya etc., to the soul which has a distinct 
nature as stated above- he brings in as an illustration its cause. 


46. Just as water in the pot gets hot and makes the sound [of 
boiling] when it comes in contact with fire, similarly, when the 
soul comes in contact with matter, it gets interested in avidyá, 
karma and vàsana. 


That is to say- just as water which is by nature cold and without 
modification, undergoes change in the form of getting warm, making 
noise, rising up by the contact with the pot caused by the fire, so also 
atman which is by nature knowledge, bliss, pure, takes interest in 
ignorance, karma and vasana by contact with matter which is the 
abode of three gunas. 


His own brother (Alakiya Manavalamamuni, the brother of Pillai 
Lokacarya) іп Асагуа Hrdayam presents it as: 


The contact of matter [brings in] touch with the beginningless 
avidya . 


This has been spoken of in the Vispu Ригарат thus: 


This soul is [of its own nature] pure and composed of happiness 
and wisdom. The properties of pain and ignorance. and impurity 
are those of nature (prakrti), not of soul. There is no affinity 
between fire and water but when the latter is placed over the 
former in a couldron, it bubbles and boils and exhibits the 
properties of fire. In like manner, when the soul is associated with 
prakrti, it is vitiated by egotism and the rest and assumes the 
qualities of grosser nature, although essentially distinct from them 
and incorruptible. V.P 67.22-24. : 


Avidya is ignorance. This will be of many forms: lack of the birth 
-of knowledge (jfiandnudaya), knowledge contrary to the one intended 
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in the context (anyathajfiánam), and contradictory knowledge 
(viparitajfianam). 


Karma is the special action consisting of merit and demerit, 
performed through threefold means (thought, word and deed). Among 
them merit is of many types, due to the various means of enjoyment - 
worldly and spiritual (temporal and non-temporal). Demerit (papam ) 
will also be endless in the form of commission and omission, what is 
done against the Lord, that which is done against the bhaktas, and 
intolerance. Vasana is the world-of-bondage, which is the means of 
plunging again in what has been done before. This too will be of 
many types due to its different causes. 


Ruci (taste) is the desire which leads one into something in such a 
way that no other desire can turn it back (inordinate attachment). This 
too will be of many types due to the difference in object. 


Instead of saying that interest in avidyá, Karma, vasana arose (was 
born- in the past tense), it is said "is born"; thus its continuity is 
pointed out. 


47. Now he takes the question: At what state will avidya etë., 
which captivate the айтап, be removed? 


47. They say that when the soul is dissociated from the matter, 
then the avidya etc., is inevitably removed. 


That is to say- according to some exponents of ultimate realities it 
would mean that this will be removed, when its connection with the 
matter, which is its cause, is removed, since the cessation of cause is 
the cessation of effect. Some interpret this as follows making the 
phrase "they say" as others’ position: Не (Pillai Lokacarya) means to 
say that this rule will not apply to those who have 


The clear mind, devoid of ignorance.. ТУМ 1.1.1 
By the special grace of God, before the material reality is 


removed, avidyá | etc., are seen to be removed. But this is not 
important. : 
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Even when the souls are alive (with their bodies), though at the 
end great devotion arises in them, because it is said: 


If I realize the truth by calling you to break the chain of bondage 
(karma ), as long as the world exists, I will also live. 

Periya Tiruvantati 76 a-c. 
The seer verily sees all. Cha.7.26.2. 


Thus in the state of liberation the purity is not found, before the 
material reality is set aside; so he presents it below thus: 


The nature of айтап will be of three.kinds- bound, liberated and 
eternally free and among them the cause for the rise of avidyà to the 
souls-in-bondage and its process of cessation are pointed out here. 


48. Will the above mentioned three types of souls be enumerated as 
so many? He takes up such a question now. 


48. All the three [types of souls] are each one infinite in number 


If all the three [types of souls] are infinite in number, it might 
appear to mean that the three types together are infinite. So he says 
"each one". What is said as endless means that it is innumerable. 


49. Now he refutes the position that there is only one soul, which 
is opposed to the just mentioned view that souls are innumerable. 


49. Some say that there is no difference іп átman; Soul is only 
one. 


He refers to as "some" because of his disagreement [with the 
view]. If one asks: who are those who say so? They are those 
heterodox philosophers (the short-sighted ones) - like Sàmkhya - who 
cannot see in the Sastras the support for the non-dual aspect of Jivas. 
That is to say- as expounded in the Sastras, non-dualism is of two 
types: non-duality of Brahman and non-duality of jiva. Of these, non- 
duality of Brahman is non-duality of the genus, tlie possessor of 
modes, (prakária) ^ Non-duality of jiva is non-duality of the 
species, mode (prakára). If one asks: what is the guiding principle to 
this?, the answer is: in the treatment of, Brahman such as: 


| 
| 
| 
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All this indeed is Brahman . Cha.3.14.1. 
All this has that as the Этап. Chà.6.8.7. 
Purusa alone is all this. $ve.3.15. 


the non-duality of Brahman is explained by a substratum of common 
properties (correlative predication) (sàmànàdhikaranya). And 
samanadhikaranyam is the goal of manifesting the oneness in 
qualified and differentiated states. Thus the manifoldness of species is 
said to be condemned as 


Being one became many. Yajur 
Passages such as: 
Not here is there multiplicity whatsoever.  By.Up.4.4.16. 


The theory denying difference and supporting oneness is opposed 
to the above mentioned view of oneness. Denial of universality, being 
a matter of distinctness, is a denial of manifold kinds. Because of all 
these, it is said: 

Equal to Him and greater than Him is not seen. $ve.6.8. 

Non-duality of Brahman is non-duality of genus, the possessor of 
modes, only, because the denial of another prakári equal to Brahman 
is condemned. 


The manifoldness of Jiva is established by Sruti. Otherwise the 
apprehension of difference between souls-in-bondage and liberated 
ones is not possible and one cannot understand the [concerned] 
teaching and the states such as happiness ete., as it is said: 


The soul is neither god, nor man, nor animal nor bird. This is 
divided into four kinds due to wrong knowledge, abandoning the 
difference among Gods ete. У.Р.2.13.98. 


Because the denial of the bodily difference among the gods and 
others is condemned and because the Sruti speaks. of the equality 
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among the liberated souls, non-duality of the Jivas is non-duality of 
the modes. 


This is what Srivedavyasa Bhattar explains in detail in his 
Srutaprakasika at the beginning of his commentary on the four- 
ЯоКав of Adibharata- beginning with: 


It is explained by S4stras that there are two kinds of non-duality: 
non-duality of Brahman, non-duality of Jiva. — Br.Sü.1.1.1. 


Thus it refers to some heterodox philosophers who say that there is 
no difference of 4tmans and there is only one айтап, without 
knowing that the nature of Jiva is non-dual, as mentioned in the 
SAstras. 


50. He establishes [further] that this is not proper. 


50. According to that position, when one is happy another one 
should not feel miserable. 


That is to say- in that position where difference in the átman is not 
acknowledged, it would mean that at a time when one is happy saying 
"I am happy", it would not be possible for another one to be unhappy 
saying "I am sad". Such a state of joy and sorrow is not possible. 
Since both joy and sorrow һауе the same substratum, the transition 
from one.to another should take place in the same person. Therefore, 
because joys and sorrows are attributes, one should understand that 
there should be difference in souls. 


51. Now he takes up the saying of those who hold that the cause for 
the state of joy and sorrow is difference in the body. 


51. It may be argued that this is possible because of differences in 
bodies [though the soul is one]. 


52. He holds this view to Бе: inadequate. 


52. [This is not correct. If the fact of experiencing pleasure and 
pain is due to difference in body, then] it should also be found in 
the body of Saubhari [who took many bodies]. 


w 
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That is to say- if the difference in bodies is the cause for the state 
of joy and sorrow, then the same rule must prevail also in the body of 
Saubhari who assumed many bodies. 


One might object thus: if the difference in bodies is the cause of 
the state of joy and sorrow, then will not [the body] remember in this 
birth what it experienced in the previous births? It does nót remember 
because the samskaras do not arise and they have been destroyed. 


If one further says: even the absence of the remembrance of joy 
and sorrow in another body is due to one of these two [factors], then 
even [in the case of] one body, the remembrance should disappear. 
Therefore the cause for the occurrence of joy and sorrow cannot be 
said to be the difference in body. 


53. Thus the states of joy and sorrow are not possible, in the position 
where there is only one Атап. There will arise also the impossibility. 
of [distinguishing] the state of souls-in-bondage and the liberated 
souls and also the impossibility of the state of student and teacher. So 
he proceeds further: 


53. [Moreover if this is so] there should not be the difference in 
the souls such as one in bondage, one liberated, one as student and 
one as teacher. 


That is to say- If there is only one айтап, the fact of being one in 
bondage [is not possible] as it is said: 

Going through the state of bondage for many thousands of births, 

encircled by the dust of vasana, the force of delusion pushes him 

ahead. V.P 6.7.19. 


and one in a liberated state, as it is said: 
Being happy liberated by Vamadeva, 


and one coming as student offering service and another as teacher 
instructing the student, should not happen, as it is said: 


In order to know this, he should approach with the sacrificial fuel 
in the hand [as a present] the teacher alone, well-versed in the 
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three vedas [and] fully devoted to Brahman. That wise one 
explained to him who has come near [as a student} with his mind 
extremely well-pacified; endowed with tranquility that knowledge 
of Brahman in its reality - the Reality [Existent] by which he 
knows the indestructible puruga . Mu.Up.1.2.12-13.- 


54: He mentions one more difficulty [when one admits only опе 
soul]. ; 


54. Then there should also not be difference in creation. 


That is to say- if there is only one átman, the Supreme Lord 
should not create the things in the world thus differently in the form of 
gods, animals, etc., some as happy, some as miserable and some 
mixed with joy and sorrow. The cause of tlie different creations is 
difference in Jivas and the different degrees of karmas. 


55. Thus he shows above through reasons many contradictions [in 
this position]. That is not all. He says that there is also opposition 
from the Scriptures to this position. 


55. This will contradict the śruti which speaks of the difference 
in souls. 


That is to say- the position that there-is only one дѓтал, will not 
agree with the ruti which speaks of the difference in айтап: 


Eternals among the eternals, sentient among the sentients, the one 
püts forth the desires of many. Sve.6.13. 


56. If this Sruti passage is taken as confirming the difference in 
айтап, then it will contradict many other $ruti passages which 
establish the oneness of Jiva, as in the following: 


{Having thought] as enjoyer and [as the object fit] to be enjoyed. 
Śve.1.12. 


Having thought of the àtman as separate. $ve.1.6. 


[There are] two eternal beings - the knower and the non- knower. 
ч Śve.1.9. 
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There is another inmost átman constituted of vijfiana. 
Tait.Up.24. 


"Therefore these passages. should be taken to refer to the difference 
due to the conditioning factors. That he denies here. : 


56. It cannot be accepted that fruti speaks of the difference due 
to the conditioning factors. 


The difference due to the conditioning factors is the difference 
between gods, men and so on and the difference due to inordinate 
attachment (kama), anger, etc. 3 


57. Now he gives reason as to why difference due to conditioning 
factors will not suit here. 


57. It is because the difference will then remain even at the stage 
of liberation. 


That is to say- it cannot be said to be so, since even in the liberated 


state Sruti and smrtis speak of the difference among atmans as in the 
following: 
They see always. Tait.Sam.1.3.6.2. 


They reached a rank [in the order of existence] equivalent to my 
own. Gità.14.2. 


They reached the heaven being liberated. — .Mbh.13.17.149d. 
Those who reached the intimate union. Parama. 
Being freed from worldly bondage, they reached his foot. 
"The liberated. state means the state of liberation from all 
conditioning factors. Since Sruti speaks of the difference in átman 


even at that state, it becomes clear that even this Sruti: 


Eternal among the eternals. S$ve.6.13. 
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speaks of the difference in átman. 


58.59. Now he takes up another question: when the difference 
between kama, krodha, etc., and the difference between gods, men 
etc., which remain as conditioning factors and the cause for the 
apprehension of the difference in айтап had disappeared, the nature 
of айтап remains perfectly equal, without giving room for any 
difference in any manner. whatsoever. That is the state of liberation. 
In that state, how can the difference of atman be spoken of? He cites 
the position of the opposing school: 


58.59. Although at that stage, such difference as among deity, 
God, men, etc., and differences such as kama, krodha, etc., are 
removed, and all the souls are equal in nature, and in no way could 
a difference be spoken of, 


he thus establishes the difference through examples. 


Still the differences of nature (form) persist there, just like the 
golden jars, jewels, corns, etc., which have the same size, weight, 


form, are distinguishable [so too there is distinction among souls]. 


'* That is to say- Though the objects such as golden jars, jewels, 
corns, etc., with the same size, weight and form, do not have any 
differentiating characteristics [externally], there is still among them a 
diversity seen, so also even among the liberated souls which are of 
one form without in any way differentiated . [from one another 
externally], a difference of nature is to be established. 


60. After considering all that has been said above, he concludes by 
saying that: 


60. Therefore it is to be accepted that there is difference in souls. 


So this is what has been explained above so far: He begins with 
[the position which says]: some say there is no difference in àtman; 
there is only one átman (49). He sets aside the view: of only опе 
soul, which is the counter position of the endlessness of Jivas which 
he has presented before. Then he refutes this position in various ways 
through reasoning and through $àstras. Thus he establishes the 
difference [in atman 1. 


^ 
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61. Earlier he presented in detail the characteristic nature of átman. 
In it, different from matter, conscious, of the nature of bliss, 
unmanifest, incomprehensible, devoid of parts, without modification, 
substratum of knowledge - all these are common to Jiva and Isvara . 
Being guided etc., - these are common to cit and acit. Eternality is 
common to all the three ultimate realities. Atomic nature is also 
common to acit and jiva which is the ultimate atom. Since all these 
combined together establish the distinction of acit and Ivara from 
the nature of átman, there is nothing wrong in taking all these as its 
definition. If it is not clear enough, he gives here briefly a definition. 


61. Now the characteristic attribute of these [three kinds of souls] 
is their being knowers besides being ordained for God. 


He refers to the three kinds of souls as "they". "Characteristic 
attribute" is a unique quality. If it is said that it is ordained for God, 
then its difference from acit will not be brought out. If it is said that it 
is the knower, then its difference from Isvara is not brought out. So 
he says that the unique characteristic of átman is both as knower and 
as ordained for God. 


62. After that, he further gives the attributes- his knowledge and 
his nature- that are proper to and those that differentiate айтап as 
knower. 2 


62. The knowledge of these souls, like its own nature is eternal 
substance, conscious, blissful. 


Through this he wants to say that the characteristics of being 
eternal, substantial, conscious, blissful are also found in knowledge as 
its nature. ` i 


63. After presenting the attributes of being eternal etc., when he 
mentions the differences, thinking that there may occur some textual 
contradictions, he proceeds to mention the contrary attributes, after 
mentioning the proper attributes. Thus he sets aside the scope for 
Such a question. 


63. But if one asks: what is the difference between the essential 
nature and the attributive knowledge of the soul? 
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64. Now he presents the contrary attributes: 


64. [Reply is]: the essential nature [of the soul] is that it is 

- endowed with attributes (dharmi). Itis not capable of undergoing 

27 contraction and expansion. It cannot illumine anything other than 
itself. It is self-luminous and atomic. 


[The essential nature of] knowledge is attributive in character 
(dharma), capable of expanding and contracting, unable to 
illumine itself but reveals all objects than itself for the soul. It is 
all-pervasive. 


That is to say- being endowed: with attributes, capable of 
expansion and contraction, unable to illumine other objects apart from 
itself, able to reveal itself to itself (self-luminous), being atomic- all 
these are specialities of its nature. 


Its being an attribute, capable of expansion and contraction, able to 
illumine other things apart from itself, unable to illumine itself, self- 
luminous due to its substratum, being all-pervasive - these are 
specialities of knowledge. : 


He presents the natural form of knowledge by saying it is all- 
pervasive. 


65. Now a doubt arises: why is it then that the knowledge of all souls 
is not so? In this discussion he presents the differing gradation which 
is the condition for modifications (expansion and contraction). 


65. For some people knowledge is always all-pervasive, for some 
it is always non-pervaasive and for some it is sometimes all- 
pervasive and sometimes it is not. 

That is to say- according to the saying: 


The eternally free souls always [worship]. ТУМ 1.1.1с 


the knowledge of eternally free souls who always experience the 
power of qualities. (gupavibhüti ) in the form of their own nature 


ж 
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without any decrease in their knowledge of the Lord, will always be 
all-pervasive. : 


The knowledge of the souls-in-bondage, as it is said: 


Who are with the false knowledge, bad behaviour and dirty body. 
Tiruviruttam 1а. 


will be always non-pervasive along with modifications due to Karma. 
According to the saying: 


Those who reached the shore ТУМ 8.3.10а. 

the knowledge of the liberated souls who crossed the ocean of world- 
of-bondage over to the other shore by the grace of God, will be non- 
pervasive іп the previous. state and the second state will be all- 
pervasive according to the saying: 


The seer verily sees all. Chà.7.26.2. 


66. Now he explains the characteristics of being eternal etc., which 
were spoken of concerning knowledge: 


The first question in it is this: knowledge is said to bé rising and 
dying out as "Now knowledge was born іп me, now my knowledge 
disappeared". If so, how then can the characteristic of being eternal 
suit here? He takes the question in order to remove such a doubt. 


66. [It may be objected]: If knowledge is eternal, then how is it 
said that knowledge is produced and destroyed in me? 


67. Heanswers this question now. 


67. There is nothing wrong in saying that because knowledge 
apprehends the objects and also refrains from them operating 
through the senses. í 


That is to say- there is nothing wrong in considering knowledge as 
appearing and disappearing based on the fact of its illumining 
[moment] and not illumining [moment], which arise due to its 
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expansion and contraction, for the following reasons: knowledge is 
spoken of as all in all in the liberated state, capable of perceiving 
everything directly, as.it is said: 


The seer verily sees all. Cha.7.26.2. 
And he visualizes endlessly. $ve.5.9. 
But it becomes contracted due to karma, as it is said: 


But by which the all-pervading Кѕеѓгајӣа`- power [О king] is 
enveloped, reaching all round. V.P.6.7.62a. 


And it is spoken of in varying degrees according to the respective 
Кагтаѕ, as it is said: 


And the power called ksetrajfia on account of its being screened 
by that, remains in all the beings in different measures, oh, 
protector of the earth. This power is small in non-living beings 
and more in plants. V.P.6.7.63-64a. 


And it goes out to grasp the objects and returns through the senses 
as it is said: 


The power of all the senses goes out and through that its 
knowledge flows out being carried away by the senses. 


68. How is it that the knowledge, which is one, operating through the 
senses, appears as many with the difference of names such as seeing, 
hearing, etc., while it is active at the moment of apprehending the 
objects? He takes up such a doubt for discussion. 


68. This onc appears in many forms because of the operation of 
the different senses. 


That is to say- instead of acting as one, operating through the many 
senses like eye, ear etc., thus grasping the objects of form, sound and 
others, it assumes a diversity with different names such as seeing, 
hearing etc., And this is due to the fact of its differing functions. 


У 
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By this, i.e. after mentioning the cause for the function of its origin 
and disappearance of knowledge which is eternal, the cause of its 


varying appearance in that connection is pointed out here. 


The eternal nature of the knowledge which is the attribute of 
айтап is pointed out in the ӛгшіз and smrtis such as: 


There is indeed no elision of the consciousness of the knower. 
Br.Up.43.30. 


Justas the water in the sky is not made by the construction of the 
well,- what is already existent is made manifest. Whence can there 
be the production of the non-existent? In the same way, the 
qualities, enlightenment etc., are brought to light by the destruction 
of the qualities fit to be abandoned, not produced... For, they are 
perpetual ones in the case of the айтап. Sau.Sid.Tra. 


69. Thus he has explained the eternal nature of knowledge. Now in 
order to explain its substance, he takes up such an inquiry. 


69.. [It may be asked]: how is [the qualifying Knowledge] 
included among the substances? 


70. By presenting its causes, he establishes the nature of the 
substance. 


70. It is because [knowledge] is the basis of activities and 
qualities and is conscious, it is considered a substance. 


Action is expansion and contraction. Quality is conjunction and 
disjunction. Consciousness is self-luminosity. Because the definition 
of substance is given as "Substance is the substratum of action and 
qualities", the abode of action and the abode of qualities are alone the 
proof of substance. ; 


Together with this, when its being conscious is also mentioned, it 
is his (Pillai Lokam) view that this also is the means of establishing 
substances. If one asks how it is so, the answer is this: Among the 
material things, there are also substances and non-substances. But in 
conscious beings there is nothing like non-substances. Therefore, 
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Knowledge is substance, 
Because it is conscious; 
Whatever is conscious, is substance, 
as for example soul etc., 
[Therefore it is substance] 


Thus one can establish the substances with the help of its 
conscious nature alone. 


Therefore Pillai Lokācārya says in his Tattva$ckharam that 


It is substance, because it is conscious and it is. the basis of 
expansion and contraction, conjunction and disjunction. p.285. 


One might ask: how will the quality of айтап be attributed to this, 
if it is thus a substance?, [the answer is this] itis possible because of 
its substratum which is eternal. So Alavantr has said: 


Different substratum [is implied] through the substratum of action, 
because of mutual connection, when it is explained that 


substantiveness and qualitativeness are of knowledge. 
Siddhitraya. 


When the substratum of action is mentioned, the function of 
another substratum is mentioned. 


This is not only true of knowledge. This is also true of the 
brilliance of shining objects like lamps etc. Therefore, being 
substance and being quálity- both are proved to be belonging to 
knowledge also. 


71. He now enquires into the question connected with the conscious 
nature, which he presented above with regard to knowledge. 


71. It may be objected that if knowledge is [by nature] conscious, 
then it should be there in the state of deep sleep, swoon, etc. 


That is to say- if knowledge is self-luminous, shouid it not be 
luminous always? Why does it not shine.also in the state of sleep 
etc.? PUE 
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72. He answers this objection now. 


72. Consciousness is not there [in the above mentioned states] 
because there is no expansion of knowledge in these states. 


That is to say- knowledge becomes self-luminous to its own 
substratum at the time of apprehending the objects. In the states of 
sleep etc., because of the predominance of the famas quality it 
contracts, just as the light of jewels etc., lies hidden. That is why, 
because of the lack of expansion knowledge does not shine [in the 
state of sleep etc.]. 


73. Now he explains its blissful nature., 


73. Knowledge being of the nature of bliss means that when 
knowledge manifests, it appears desirable. 


. "When knowledge manifests" means when it reveals the objects to 
its substratum, only then does it illuminate itself. 


“In that state it is desirable" means that since those respective 
objects appear desirable, this knowledge, which grasped them, is 
favourable (in the form of happiness) to its substratum. 


74. But then why does knowledge, which grasped the poison, weapon 
etc., while revealing them, become undesirable? Keeping this 
objection in mind, he says the following: 


74. When poison, weapon etc., are shown [to a person] that 
knowledge becomes undesirable because of the illusions of 
mistaking the body for the soul. 


'That is to say- when it reveals them, the reason why knowledge, 
which grasped them is sad, is because in them there is the illusion of 
mistaking the body for the soul, karma, and the lack of the knowledge 
of Í$vara "8 nature which are the cause for the hindering of the 
intelligence. 


75. What is the distinct mark of its nature? 
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75. Since the essence [of all substances] is Isvara, all the 
substances have the desirability as its essential nature and the 
undesirability is only an accidental qualification [due to 
superimposition]. 


That is to say- 
The entire world is your body. Ràm.Yuddh. 
АП these, his body. V.P.1.22.85b. 
АП that verily is Hari's body. V.P.1.22.37b. 


Thus it has been said in all the Sastras that the substances are the 
body of the Гога. When thus [everything] is seen as of the nature of 
the Lord, all the objects are by nature desirable, since everything 
appears favourable. What appears as undesirable in these objects are 
accidental qualifications, because they are undesirable due to the 
illusion of mistaking the body for the soul. 


76. Why should it be said that all objects, have desirability as their 
nature, because Isvara is the soul of all objects? [In such cases] could 
it not. be also said then that the desirability found in sandalwood, 
flowers etc., is also their very nature? He takes up such a question for 
further discussion. 


76. If any other qualification [apart from being the Lord as the 
essence of all] is their essential nature, then sandalwood, flowers, 
etc., which аге desirable to one person at a particular time and at a 
particular place should not become undesirable to the same person 
in another place, at another time, and in the same place, at the 
same time to another person. [This is not so]. 


What he means by "other desirability" is the desirability found in 
objects like sandalwood, flowers, etc., apart from the desirability due 
to the Lord being the essence of all. If this is their real nature, then 
what was desirable to an enjoyer at a particular time and at a particular 
place, should not be desirable to the same person in another place and 
in another time. What was desirable to this person at this time and 
place, should not become undesirable at the same time to another 
person. But we find that they appear thus undesirable. Theréfore, 
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desirability due to the Lord being the soul of all is its nature and other 
desirability is not their very nature. This meaning has been clearly 
explained by Sri Parásara Bhagavan: ” 


Because one and the same thing is for misery, for happiness, and 
for the production of envy and anger, therefore, how can a thing be 
constituted only of the nature of a thing? The same thing having 
been conducive to gratification is again, produced for misery, 
because that same thing is produced: for anger and for 
gratification. Therefore, there is nothing constituted of misery or 
constituted of happiness alone. У.Р.2.6.43-45а. 


If one asks: What is it that has been pointed out by this?, it is as 
follows: Because of the illusion of mistaking the body for the soul, 
poison, weapon, etc., appear undesirable and sandalwood and flowers 
etc., appear desirable. Becausé [vara is the soul of all, desirability is 
the very nature of all objects. Therefore, it means to say that when 
looked at from this perspective, knowledge is blissful even in the state 
of illumining every object. : 


Summary: 


So this is in brief what has been discussed so far: At the beginning 
he points out the object denoted by the word ‘cit’ saying that cit is 
átman. Then he explains in detail its characteristic nature beginning 
with "different from body etc." ending with "ordained for God". Then 
he examines the above mentioned characteristics beginning with "how 
it is different from body" etc., till its "being ordained to". Then he 
explains further how such a nature of àtman is of three kinds- souls in 
bondage, liberated souls and eternally free souls. The cause for the 
rise of avidya etc., to the souls in bondage, its process of liberation, 
and how each of the three types of souls is innumerable, is explained. 


Then he refutes by S4stras and reason the view that there is only 
one ātman - a view opposed to the position of many souls, and 
establishes the difference іп atman. After that he shows briefly the 
characteristics of the three types of souls, apart from what has been in 
detail discussed before. ; 
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Then he mentions its proper and contrary attributes that belong to. 
the knowledge. After that he takes up the speciality proper to 
knowledge of three types of souls in connection with the all- 
pervasiveness of knowledge. Then he demonstrates one by one the 
characteristics. of knowledge mentioned above, such as its being 
eternal, its being substance, being conscious and blissful. 


Thus he concludes by presenting the characteristic form of cit 
2 reality. ' 


^ 


3 


THE UNCONSCIOUS MATTER 
ACIT 


The three ultimate realities are the Conscious Self, the 
Unconscious Matter and the Supreme Lord in their intended order [of 
explanation]. First of all, he (Pillai Lokácárya) explained above 
clearly the characteristics of дітап, in its nature and form, as denoted 
by the word ‘cit’ (аітап). Then he proceeds to explain still more 
clearly the specific nature and form of unconscious matter (acit vastu). 
Init he takes up the characteristic nature of acit (unconscious matter) 
first. ` 


77. Non-sentient matter is [always] devoid of knowledge and is the 
place where all changes take place. · 


Non-sentient matter means that it is an object without the power of 
consciousness. This is what he means by devoid of knowledge. 
About this [aspect], ruti speaks of non-sentient matter by the word "to 
be enjoyed" (bhogya ). The place of all changes means that it is the 
ground where modification [takes place].' Modification means 
changing into another state (condition). That is to say, it does not 
always remain in one form like the nature of айтап. 


78. Thus after explaining its characteristic mark, he proceeds to point 
out that this unconscious matter is of three kinds: viz. abode of sattva 


“(випа) alone, abode of all the three qualities such as sattva etc., and 


matter without any of these qualities. 


70 Tattvatrayavyakhyanam 


78. Itis of three kinds: pure sattva, mixed sattva and devoid of 
sattva. 


79. In the order of explanation, intending to explain the specific form 
and nature of these three kinds of matter, he begins with the pure 
sattva first. 


79. Of these, pure sattva is unalloyed without the mixture of rajas 
and tamas. It is eternal; it gives rise to knowledge and bliss. It 
finds expression in the form of towers, halls, mansions, etc., only 
due to the will of God and not due to karma. Its form is that of 
infinite light and its experience is to be had rarely even by the 
eternally emancipated souls and Ivara, and is an object of great 
wonder. 


"Pure sattva " means - that which has only sattva gunas without 
the mixture of other qualities. That he refers to as unalloyed without 
the mixture of rajas and tamas, which is spoken of in the Srutis and 
smrtis as follows: 


Its rajas guna is at a distance [from sattva ] diminished. Yajur. 
But famas is at the further end. P.S.16b. 
P.S. Uttaranuvaka 2b. 


Tamas is far removed 


Suddhasattva . is the producer of joy consisting of five divine 
powers. Tait. Up. 2.12. 


It is eternal. That is to say- it is devoid of beginning and 
annihilation (nidhana). Its eternal nature is spoken of in ӛгші and 
smrti thus: 


The sky which is imperishable. Maha Nara.1.2. 
Transcending time, without beginning and end, extraordinary, 


unchanging am I; the good people through their mind surrender to 
me to obtain the worshippable feet. 
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That ancient Ether which is everywhere, steady and ultimate 
obtaining that position the knowers of fattvas are released from all 
offences. 


It gives rise to knowledge and bliss. Because it is pure sattva it 
will be a source of knowledge and bliss. "Sattvam " is the producer 
of knowledge and joy. That is why after saying "Pure sattva ", it 
refers to it as à таКег of joy. 


It finds expression in the form of towers, halls, mansions, etc., only 
due to the will of God and not due to karma. This is to say- 
embodied soul desires according to its karma. Ав a result of this 
desire, by the will of the Lord, it (acit) evolves into 24 categories. 
Unlike prakrti which acts as a place of enjoyment, serves as means of 
enjoyment to the embodied soul and as that which is to be enjoyed, 
the unconscious matter (acit ) evolves by the desire of the Lord, arisen 
for the sake of its own enjoyment in the form of towers, palaces, etc. 


In the city of Ayodhya of the Gods, there is the golden treasure; He 
who knows this as of Brahman, will reach that ‘city engulfed by 
nectar. 


Unsurpassed, is the city of Brahman . Chà.8.6.3. 
Knowing the assembly of Prajapati. Chà.8.14.1. 


Thus it is briefly pointed out in the Srutis as the holy city, the holy 
abode etc., which is produced by the eternal power. 


And this has been in detail explained by the Bhasyakara i in his 
Srivaikunthagadyam, beginning with: 


Surrounded by one hundred thousand holy walls, it shines in the 
form of holy kalpaka tree, surrounded by one hundred thousand 
crores divine gardens of great magnitude, in the hall of the holy 
place full of various wonderfully shining jewels: in the divine 
abode. 


Its form is that of infinite light. That is to say- it is in the form of 
light to such an extent that even objects of brilliance like fire, sun 
etc., are made Шо appear like] the fire-fly (a shining flying insect). 
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Not indeed does the sun shine there, nor ће moon and the stars 
shine, nor these lightnings, whence then this agni ? Kato.5.15. 


That place of Visnu, the great soul, is illumined by the fire of 
many suns. Shining by its own brilliance, which is difficult to be 
looked at by the Gods. Mbh.3.160.19. 


One who stands in his light in the form of shining rays. 


TVM.3.10.5c. 
The flood of lustrous light which spills out in abundance. 

TVM. 8.10.5b. 
The splendour of light that shines. TVM.9.4.6c. 


. Thus the Alvar speaks of this form of light which is boundless in 
many places. 


-Its experience is to be had rarely even by the eternally 
emancipated souls and ifvara. That is to say- its scope cannot be 
measured by anyone. Bhasyakara in his Srivaikupthagadyam says 
that even the eternally freed souls cannot experience it. 


This measure, its richness, its nature are such that even those 
[eternally freed souls} are incapable of scrutinizing. 


Now what he says [about the eternally freed souls} will also apply 
to the liberated souls. It is because their knowledge too is omniscient 
just like the knowledge of ISvara. If he can scrutinize, then they too 
can scrutinize. Therefore it is said that even to Him it is difficult. 


But if you say: will there not then be something lacking to their 
omniscience? The answer is that it is not so [because] omniscience 
means knowing everything as it is. Knowing by scrutiny, what has to 
be investigated and what has not to be investigated accordingly 
knowing it [belongs to this realm]. Not knowing the limit of things 
which have no limit is in keeping with omniscience. This has been 
pointed out by Alvan in his Sristava :8 


O Devi, your greatness is known neither by Hari nor by you 
yourself. And because of that the omniscience of both of you is 
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not lost. The wise say that not to know what does not exist does 
not go against omniscience. Knowing the lotus of the sky is said 
to be illusion. 


Otherwise there will be a contradiction between the omniscience 
and what is said as: ` 


Опе who is unable to know his own nature by himself. 
TVM.8.4.6b 


Therefore there is no fault involved when it is said that it is not to 
be known even by eternally freed souls, ће liberated souls апа I$vara. 
By this its greatness is pointed out. 


It is an object of great wonder. An object of wonder means that it 
brings out newness every instant as marvellous. Bhasyakara also 
Says: 


Wonder without end, great splendour without end. Saranàgati. 


So pure sattva is something which is thus [as has been described 
above]. 


80. Some consider it unconscious and others consider it to be 
conscious. 


That is to say- some among the philosophers of the same school 
said that this pure sattva is unconscious. Some others consider it to 
be conscious. 


Even Abhiyuktar (Vedanta Deśika) says: 

Some say that here it is unconscious. P ovans 
81. Unconscious means that it is unable to illumine itself. Conscious 
means that it is able to illumine itself. That he explains [in the 
following line]. ў 

81. When it is conscious от luminous, then the eternally free souls 


and the souls that are emancipated and [gvara must experience it, 
even without knowledge. 
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"When it is conscious" means that because it speaks of a position 


that it is unconscious, it is not so but it is to be taken this way (namely 


that it is conscious). Leaving out that position, since he explains this 


[view], it is clear that this is his considered view. "Even without 
knowledge it appears" means that it need not know itself by 
knowledge but it illumines itself. 


82. If it is thus self-luminous, should it not reveal itself to souls- 


in-bondage instead of being known by. knowledge? He takes up this 
question [for discussion now]. 


82. But those who are in the process of birth and death do not 
experience it. 


This is what has been explained in detail by Abhiyuktar (Vedanta 


Deáika). If one asks, how it is done, the reply is: 


He takes the non-sentient beings as three types. Among them, 
prakrti and time are unconscious matter. Some say that even the 
substance pure. sattva is unconscious. “Being unconscious" 
means that it has no self-luminosity. Those who considered this 
question according to Bhagavad$ástra etc., say that the substance 


. of pure sattva is self-luminous, because the essence of knowledge 


is established by Sastras. 


Now one might object: If it is thus self-luminous, should it not 
appear by itself to souls in bondage without their being instructed 
by the Sastras ? The answer is: Just as the nature of all souls is 
self-luminous but its attributive knowledge, though by nature is 
self-luminous to itself, but not to all others who have to be 
informed by another knowledge; just like attributive knowledge 
is self-luminous to its substratum, but is not self-luminous to 
others, so also if this is self- luminous to a limited object, there is 
no contradiction involved. 


As it is said: 
He who knows everything all at once, through direct perception 


always by itself, saluting Him, we consider Hari as Sastra and as 
Nyàyatattva . Nyàyatáttvam-Maügala Sloka. 


i 
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Опе might object here: How is it possible that the substance of 
pure sattva reveals itself to Iévara who is seeing everything by the 

attribute of His knowledge? The answer is: His attribute of 
knowledge perceives everything beginning with the form of its 
own divine atman, and yet the form of its own divine atman is 

self-luminous. Similarly this too can be self-luminous. This 
applies also equally to eternally freed souls. At the time of 
illumining the object, just like the attribute. of knowledge is self- 
luminous to its substratum alone, so also to the eternally freed 
souls, in their state, if this is also self-luminous, there is no 
contradiction involved. 


The inner revealing power of the attributive of knowledge at the 
time when there is no activity of illumining the objects із 
perceived through other special activities. Па the same way] even 
the inner illumining power of рше sattva is apprehended in the 
state of bondage. So pure saftva does not reveal to the souls-in- 
bondage. 


Just as the self-luminosity of knowledge in the state of liberation is 
its own nature, so also in the state of bondage sometimes it shines 
there in a restricted way. 


Such a change in another state is not a contradiction to the 
substance undergoing modification. Therefore there is no scope 
for contradiction. in its reasoning to the meaning obtained by 
pramana. 


Thus it has been explained in the Rahasyatrayasáram: - 1.5.6.2-3 


83. It was shown above that even when both the soul and knowledge 
are conscious, still they are different from one another.. So also pure 
sattva is conscious and still this is different from both. In order to 
show that, he takes up this inquiry. 


83. If it is objected: how does it (Suddhasattva ) become different 
from the individual soul and from knowledge. 


84. He shows that by many reasons by beginning with "because "I" is 
not experienced". 
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84. The difference arises because [in pure sattva | the ego or I 
consciousness is not experienced, because it changes in the form of 
bodies, because it gets manifest of its own accord without the help 

- of objects [unlike knowledge] and because it has [attributes] such 
as sound, touch, etc., [which are absent in knowledge]. 


That is to say- since the átman is internal, it does not shine as "I". 
Since this is oriented towards the outer world, it shines as 'this', 
Because of this, pure sattva is said to be different from átman.. Since 
it changes into bodies etc., it (pure sattva ) is different from both 
атап and knowledge. There is no change for átman , because it is of 
one form. Even though there is change for knowledge, it does not 
change into bodies etc. Because it shines without depending on 
objects and because it is the basis of sound, touch, etc., pure sattva is 
different from knowledge which does not shine except in the presence 
of object, which is not the substratum of sound etc. 


85. Thus he has explained the speciality of pure sattva. After that he 
begins with "mixed sattva " in order to explain its special nature. 


85. Mixed sattva, consisting of sattva, rajas and tamas, is the 
cause of distraction from right knowledge for. souls in bondage; it 
produces knowledge of wrong kind. It is eternal, it is the 
instrument of sport for Їќуага. Because of the difference in place 
and time it produces similar and dissimilar changes. This special 
acit is also called prakrti, avidya and тауа. 


Mixed sattva means that it has sattva quality along with rajas and 
tamas. That he presents as sattva, rajas and tamas - these three 
[qualities] combining. 


These three qualities are the womb of this world, the beginningless 
cause of existence. V.P. 1.221b. 


[Prakrti ] is possessed of three qualities. [Such] a nature of prakrti 
is the province of those who go in for karman. Parama. 


Goodness, passion, darkness: ‘these are 2 the [three] constituents 
sprung from prakrti.: Gità.14,5. e 


^ 
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It is the cause of distraction from right knowledge for the souls-in- 
bondage. That is to say- because it is of the nature of three qualities, 
by the presence of rajas and tamas, it will conceal right knowledge. 
Instead of saying in a general way that it will be a hindrance to the 
knowledge and joy of souls, it specifies as that of "souls-in- 
bondage". 


It means that it is a hindrance to the knowledge etc., of souls who 
are moulded by karma. Otherwise it will have to be extended to the 
knowledge etc., of eternally freed souls who assume ordinary body, 
as it is said: 


The eternally freed souls, the souls who are freed from bondage, 
ultimate and pure bodies, those who assumed the human beings, 
animals, and plants - all take refuge in you Lord. 


The eternally freed souls come down to assume the natural bodies 
in order to honour I§vara (бебі ) and in their case it does not affect 
them. So it is established that [mixed sattva | hinders the knowledge 
etc., of only the souls-in-bondage. 


He is sad as one bound by [Prakrti }. $ve.47. 


Asleep owing to the illusory power which is without beginning. 
Gauda.1,16 

Self-luminosity hindered by the power of Lord. Gadyam 

It is the cause for distraction from right knowledge. Contrary 
knowledge is that which is different from the right knowledge. That 
is to say, identifying atman with the body, which is not of the aman, 
assuming independence in an essential object which is dependent, 
attributing subservience to another where there is no subservience, 
attributing lordship to those who are not lords, attributing ultimate 
human ends to wealth etc., which are not ultimate human goals, 
claiming to prove through reason what lie beyond proof and so on. 
Instead of just hiding such knowledge, it also produces in souls-in- 
bondage such contrary knowledge. 


This is how the Bhasyakara explains it, 


Sriranga. 1,33. 
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The birth of contrary knowledge hides the nature of the Lord. i 
Saranágati. 


It is eternal. That is to say- it is devoid of origin and destruction. 


It is unbom, it is one. Sve.4.5 


The cow without beginning and end is the originator, the creator of 
creatures. Mantri. Up.5a. 


[Prakrti ] is non-sentient and for the sake of another eternal, with 
constant modification. Parama. 2.18a. 


The mother of all modifications, ignorant, eight-formed, unborn 
and permanent. Mantri. Up.3a 


It becomes the means of sport for Isvara. That is to say- It is 
instrumental for the sport of. [évara , such as the creation of the world 


etc. 


isten to his activity like the play of a child sporting. 
125 ý К УР 1.2.18b. 


He who is beyond ргатапаз, fit to rule, attracted at will, enjoys 
with the beings, like a boy who amuses himself with playthings. 
Mbh.2.App.21.1605-6. 


` You are explained by karmasütra as throwing up and down, you 
are sporting, O Hari, with the living beings, like sporting with a 
ball. Visnu. 


Thus prakrti, consisting of three gunas, is the chief means of sport 
for Isvara. 


White and black and red and yielding all the desires of the Lord. 
Mantri. Up. 5b. 


And the Lord himself has said so in the Gita: 


For this is my creative power, composed of the gunas.. Я 
Gita.7.14. 


“ 
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Because of the difference in place and time it produces similar and 
dissimilar changes. “Difference in place" means the place where there 
is no inequality among the gunas and the place with the inequality 
among gunas. Only in the place expectant of the effect, there is 
inequality among the gunas. In other places where there is no such 
expectancy, the gunas will be in equilibrium. Where there is no 
inequality among the gunas, there will be similar changes. Where 
there is inequality, there will be also dissimilar changes. “Similar 
change" means the subtle change which is not capable of specific 
differentiation in name and form. "Dissimilar change" is gross change 
which is capable of the specification through difference in name and 
form. Because it is said: 


Equality of gunas, neither more nor less, 


all the changes in the unmanifest states, will be similar. Mahat etc., 
will be dissimilar. І 


Now "Ше difference of time" is the time of dissolution and the 
time of creation. At the time of dissolution there will be similar 
change everywhere, since it remains as undistinguished tamas, and 
since there is no inequality in any place. At the time of creation 
differentiated by the specification intended by the Lord, expectant of 
the effect, the inequality among the дипав will result in bringing 
about the dissimilar changes. Since it is the substratum of eternal 
change, its change will be connected with the sattva guna. This is its 
specific difference which is the condition for its subtleness and 
grossness. Otherwise there will not be a single state of being without 
change. ; : 


This special acif is also called prakrti, avidyá апд тауа. 
Mixed sattva means that the logical connection of the sentence shows 
that this is the special form of acit with such a nature. 


86. The differences in name prakrti etc., came about to refer to its 
nature. He takes up this question now. 


- 86. It is called prakrti because it is responsible for all change. It 
is called avidya since it is opposed to knowledge. It is called 
: тауа since it is the origination of the wonderful creation. 
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That is to say, in passages such as: 


The original prakrti is untransformed, there are seven 
transformations of prakrti beginning with mahat and the 
modification is sixteenfold. Purusa is neither prakrti nor 
transformation. Samkhya.3. 


Since "prakrti " is said to denote cause, this is itself the abode for 
the whole proximate cause. Therefore, the sütrakara (Badarayana), 
who speaks of the world's material cause as of Brahman, refers to it by 
the word prakrti as: 


And the material cause, owing to the non-contradiction with the 
solemn declaration and the illustrative instance. — Br.Sü.1.4.23. 


Therefore it is called prakrti, since it produces changes such as 
mahat etc., from itself. The word ‘avidya’ has this usage according to 
the object, even though it denotes the state of knowledge, different 
knowledge and enemy of knowledge. So it is called avidyà, because 
it is the enemy of knowledge. In aphorism no. 85 only its opposition 
to knowledge is presented as: it is the cause of distraction from right 
knowledge. Just as by the word ‘maya’ the actions of Asura, Ráksasa 
and others are spoken of with reference to the nature of wonder, so too 
it is called maya, because it produces the wonderful creation. That is 
to say- instead of being the same type it produces effects that need to 
be admired. 


87. Only such ап 'acit' in the form of cause and effect, appears as 
manifold realities. This he explains now. 


87. This consists of 24 fattvas - "there overflow five potent 
objects of. sense, five sense-organs, five motor-organs, five 
elements, prakyti which is іп the samsdara state associated with 
jiva, mahat, аһатКага, and manas." TVM 10.7.10c-d. 


The five objects of sense are sound etc.: By the expression 
“overflowing”, it speaks of its excess involved in the modification of 
souls. In this place only what possesses an attribute (visesya ) is 
referred to. The five sensé-organs are ear etc.; the motor organs are 
speech etc. The five elements are ether etc. Prakrti associated with 
Луа - this means in the state of transmigration the prakrti is closely 


i 
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connected with the айтап. Even here only the visesyam is added to 
the number of fattvas. 


Manankaramanankalavana -are mahat, ahamkarra and manas. 
Thus the Alvar presents 24 tattvas. But then instead of presenting the 
tanmátras, he presents only sound etc. It is because there is no 
difference between fanmatras and the elements in their form but they 
belong to two different states. So he reduces the ten elements, which 
are the tanmatras, . into five, taking the five objects of sense, prakrti, 
mahat, ahamkara as 24 tattvas. This way of counting is also found in 
one tradition. So in both the traditions regarding the number of 
tattvas there is no uncertainty. So, as it is said in the above verse by 
the Alvar, it will be 24 tattvas. 


88. In this presentation only the number of tattvas is enumerated. 


But its proper order (of gradation) is not mentioned. Therefore, he 


takes up the question: which is the first tattva among these? 
88. In this the first principle is prakrti. 


The first fattva is also called prakrti, pradhanam and иа, It 
was already pointed out why itis called prakrti. It is called pradhàna 


because it is the primary means for the sport of the Lord. Itis called | 


'avyaktam' because it is the portion of the unmanifest gunas. 


89. Thus he explains the special states ргорег {0 prakrti, the primary 
tattva. j 
89. This has got three special stages: атана tamas, сны 
tamas and акага, 


That is to say- as it is said: 


Avyakta gets merged in the akşara. Aksara is merged in darkness 
and darkness becomes one with the highest God. Subalo. 2.2. 


At the time of dissolution, the unmanifest state is disturbed and it 
becomes aksara state. Even that is disturbed and reaches a state of 
great subtlety. It is called avibhakta tamas, because as denoted by the 
word ‘tamas’, it stands as one with the Supreme Lord, incapable of 


| 
| 
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being distinguished into name and form, when the time of creation 
arrives, as it is said: 


It manifested as tamas . 


It becomes distinguished from Him, capable of differentiation into 
name and form, influenced by Him. And it is called vibhaktatamas, 
since it is expectant of effects. After that, by its special volition in 
order to distinguish that itis acetanam itis called aksara, because it 
procured a state which causes the pregnant state of containing all 
purusas collectively, after the state of tamas which has no abode was 
disturbed. Thus it is referred to that it will have a few states (states of 
evolution). Therefore, "this becoming avibhaktatamas " means that 
the unmanifest aksara states merge into that stage denoted by the 
word famas, becoming incapable of the distinction of name and form, 
and one with the Supreme Lord. Vibhaktatamas means that it 


becomes divided capable of the distinction of name and form and ` 


expectant of effect (awaiting fruits). Aksaram means that the (amas 
state, which is very subtle, is disturbed to such an extent that one 
cannot distinguish that this is acit and that in it lies the aggregate of 
puruga and it provides the state which gives birth to the potency of 
containing collectively all the purugas. 


The author of the Srutaprakasika in his Subalopanisadvyakhyanam 
presents very clearly the characteristics of this state: 


The equality of gunas is the first state. Then comes the inequality 
of three gunas. The characteristics of gupasámya. is 'unmanifest'. 
As it is said, "avyakta gets merged into the aksara." In such à 
state, equilibrium is indistinct. That state contains in itself all the 
cetanas collectively. And that is denoted by the word ‘aksaram’. 
But it is not mere cetana, since it is connected with its unmanifest 
prakrti and its evolute famas. Since everything is born of fattvas, 
itis considered to be of the nature of cit and acit, as it is cléar from 
the words of Рагаѕага that pradhàna - etc., are of the nature of 
cetana and acetana as special end. 


E 


| 
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But there in the object where cit is contained, the word aksara 
is metaphorically used. It is because of the union of volition of 
another power; when the usage had fallen out (is not valid), it is 
said that, "aksara is merged in darkness", That which contains cif, 
even though it is acit there itis not possible to distinguish. That 
state is very subtle pradhanam and is denoted by the word tamas. 
When the state of akgara etc., is obtained, it is characterized by 
expectancy. Its vibhaktam (partition) alone is tamas. Its lack of 
expectancy is avibhaktam. Tamas cannot be thought of even 
through the body of paramatman. As salt is united with water, 
water with moonlight, sunstone with fire, so the all-knowing 
рагатаітап and his volition are known to be united.. The 
undistinguished tamas is in the place of seed thrown on the earth. 
The distinct tamas (vibhaktam ) is like the seed that disappeared 
into the mud. Aksaram is like the seed becoming part of the 
mixture with water. Avyaktam is like the seed that is ripe for 
sprouting. Mahat is in the place of sprout. Thus it is to be 
distinguished." 

By this it is proved that aksaram and tamas are, like the stages of 
tender bud (mukuja) and bud (koraka - unblown flower), the stages 
of contraction. So like the mahat etc., they are not different fattvas. 


90. Now he points out the cause for the birth of changes like mahat 
etc., from this prakrti. 


90. Because of the inequality among the gupas the evolutes like 
mahat etc., are produced. 


Inequality among the gunas is the excess of one over the other. 
91. Now what are such gupas? With this question in mind he says: 


91. The gupas are sattva, rajas and tamas. 


92. How are they present? He takes up this question further: 


92. These three gupas constitute its form and they are the 
essential nature of prakyti. In the prakyti state they remain in an 
unmanifest form but in the state of evolution they get manifested. 
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Goodness, Passion, Darkness: these are the [three] constituents 
sprung from Nature. Gita. 14,5. 


It is the material Nature's (prakrti) three constituents that do all 
works wherever [works are done]. Gità.3,27. 


The qualities of prakrti are Goodness, Passion and Darkness. 
Sribhagavatam 


They constitute its form. It means that there is no other state apart 
from this, since they are connected with its being and they are not 
adventitious qualities. Since they are spoken of as the very nature and 
form of prakrti, the position of Samkhya which takes them to be the 
substances and as its form is refuted: 


The original prakrti, indeed is of the substances - Passion, 
Goodness and Ignorance- attained to the state of equilibrium, 
constituted of happiness, misery and infatuation; producing 
lightness, light, movement, firmness, heaviness, veiling; extremely 
super-sensuous, discrimination (in them), capable of being 
noticed only through their effects, neither less nor more. 

Sribhas. 2.2.1. 


Alavantar also presents this as "gunab pradhanam” 
(Stotraratna.17), separately in order to bring out the refutation of the 


Samkhya position. 


In the prakrti state they remain in an unmanifest form but in the 
state of evolution they get manifest. That is to say- since they are in a 
state of equilibrium, in the state of prakrti their distinction of form 
will not appear. In a state of evolution due to its inequality, their 
distinction of form will be noticed. So the Bhàsyakára presents it 


thus: 


The gunas-sattva, rajas and famas -which constitute the form of 
prakrti and shine as the specialities of its nature, are to be 
recognized by their effects. In the prakrti state they remain in an 
unmanifest. form but get manifest in their evolutes such as mahat 
etc. Gità.bhà. 14.5. | 


| 
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93. In the state of evolution, they are to be seen through the effect 
sone That is why he presents here its nature from the point of view 
of effect. 


93. Sattva gives rise to knowledge and pleasure and al: i 
for the combination of both. j е" нх 


т һас is to say- because sattvaguna is without blemish, instead of 
obstructing knowledge and pleasure, it will be the producer and it will 
unite both in order to increase its benefit. 


Among these, Goodness bein i i 

| езе, в pure, knowing по sickness 
dispenses light [and yet] it binds by [causing th i : 
wisdom and to joy. Gita 14,6. нЕ 


94. Кајаѕ gives rise to attachment to sexual десі esi 
the objects of the senses, еу 


Раѕѕіоп і5 instinct with desire, [this] know, from craving and 
attachment it wells up. It binds the embodied [self] by [causing it] 
to cling to works. Gita. 14,7. 


Карат means the desire born between a man and a woman 
towards one another. Trspd (thirst) means the desire in all matters 
such as sound etc. Sarigam (attachment) means the desire at the level 
of son, friend, etc. Кагтазайра (attachment to the objects of senses) 
means desire in actions. E 


95. Tamas gives rise to contradictory knowledge (illusion), lack of 
concentration, laziness and sleep. е 


Ви from ignorance Darkness is born: mark [this] well. All 
embodied [selves] it leads astray. With fickleness, sloth and 
sleepiness it binds. Gità 1458. 


Viparitajfíánam (illusion) means the knowledge of a contrary thing 
concerning the real nature of an object. Anavatanam (lack of 
concentration) means being without concentration (purpose) in what is 
being done. Alas yam (laziness) means a lethargic state without 
making a beginning in anything. Nidrà (sleep) means stopping of all 
sense activities due to the tiredness of the senses of the person. 
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96. Then he explains the modification of prakrti in both the states of 
equilibrium and inequilibrium among the gunas. , 


96. When these gunas are in an equilibrium, the changes due to 
these are equal and indistinct and when they are in unequal 
proportion, their changes or the combination of the gupas are 
unequal and distinct. 


That is to say- when these gupas become excessive in relation to 
one another without being completely excessive, the modifications of 
prakrti by the lack of distinction of name and form are іп itself in 
equilibrium, not distinct, and unable to be shown by pramápas. When 
these constituents become unequal due to the preponderance of one 
over the other, even the changes of prakrti, by the combination of the 
distinction of name and form, become in themselves unequal and are 
distinct so as to be shown by pramanas (means of knowledge). 


This equilibrium of the gunas and their inequality are the cause 
also for the difference in place and time, as it was pointed out earlier. 
That has become clear here. 


97. Ofthe changes in the unequal state of the gupas, mahat tattva 
is the first evolute. DES 


Now what is the first evolute among the unequal changes 
connected with the inequality of the constituents? He takes up this 
question now. 


Then from that equilibrium of the qualities, presided over by the 

soul, proceeds the unequal development of those qualities 

(constituting the principle of mahat ) at the time of creation. 
У.Р.1.2.33. 


That is (о say- having the equilibrium of the gunas, remaining in 
the unmanifest state, inhabited by the soul-in-bondage, who is the 
knower of the field, becaüse it is the cause for the awakening of 
manifest gupas, mahat tattva is ascertained which is called 
* gunavyafijanam. (evoker of guna). 


98. What is its nature? He takes up this question now. ` 


“ 
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98. This is of three kinds- sáttvika, гајаѕа and tāmasa. Thus it 
produces the determinate knowledge. 


That is to say- this mahat tattvam will be of three kinds: 
sattvikam, гајаѕат and támasam in connection with the gupas-sattva, 
rajas and tamas, which are to be inferred from the intensity of the 
qualities such as brightness, activity and delusion, as it is said: 


[The chief principle then invests that Great principle, intellect and] 
it becomes threefold, as affected by the quality of goodness, 
foulness or darkness. V.P.1.2.34a. 


and it produces the determinate knowledge since it is characterized by 
the buddhi, as it is said: 


Mahat is characterized by buddhi 


Among these, saftvikabuddhi is that suitable action which is at 
work between activity and cessation, duty and prohibition, fear and 
security, bondage and liberation, as it is said: 


The intellect that distinguishes between activity and its cessation, 
between what should be done and what should not, between 
danger and security, bondage and release, is [ап intellect] in 
Goodness’ way. Gita 18, 30. 


Rajasabuddhi is that which differentiates between dharma and 
adharma, duties to be performed and prohibitions to be kept in view, 
as it is said: z 


The intellect by which lawful-right and lawless-wrong, what 
should be done and what should not, are untruly understood, is [an 
intellect] in Passion's way. Gità 18,31. 


Tamasabuddhi is that which wrongly assumes all meanings such 
as dharmaas adharma, adharma. as dharma , as it is said by the Lord 
Himself in the Gitopanisad: 


The intellect which, by darkness overcast, thinks right is wrong, 
law lawlessness, all things their opposite, is [an intellect] in 
darkness' way. . Gita. 18,32. 
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Thus the first evolute among the unequal changes of Prakrti , its 
form and its activity have been pointed out. 


99. Now the rest of the evolutes are explained in their order. 


99. From this originates ahamkára which is of three kinds- 
vaikarika, taijasa and bhitadi. 


"From this" - that is to say- from this mahat. 


From the great principle (mahat ) intellect, threefold ahamkara is 
produced, called vaikárika (pure), Tejas (passionate) and 
bhatadi (rudimental). V.P.1.2.35. 


Three kinds of ahamkáras will be produced because of the 
difference in the form of sáttvika, гајаѕа and tàmasa and they are 
called vaikárika, tejas and bhütàdi. Because it is born out of the 
primordial matter that consists of three. gunas, mahat also will be of 
the nature of three gunas. Thus ahamkara will also be of three 
gunas because it is born out of mahat consisting of three gupas. 


100. Ahamkara is the cause of [mistaken] ego-feeling 


That is to say- it gives rise to ego-feeling (mistakenly) identifying 
the soul with the body. Through this, its feasibility of being seduced 
is pointed out. 


101. From the vaikarika [ahamkara] originate five sense-organs, 
viz., car, skin, eye, tongue and nose and the five motor organs, 
namely, speech, hands, legs, organs of generation and organs of 
excretion, manas’ - thus eleven in number. 


From the vaikárikas. That is to say- thus in the threefold 
ahamkaras, vaikarikam is sattvika ahamkaram. So it is from this the 
eleven sense-organs will be born, which have the effects of sattva- 
swift and shining. 


Instead of saying that the eleven sense-organs will be born out of 
the vaikarika, he says: five sense-organs- ear, skin, eye, tongue and 
nose and the five, motor organs- speech, hands, legs, organs of 
generation and organs of excretion, manas - thus eleven in number. 
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This is because he wants to bring out, apart from the difference in 
effect and name, also the difference in its form and its different 
function. The duty of manas is to facilitate both. That is not said 
here because this will be taken up in detail later. Because the sense- 
organs are presented as effects of sáttvika ahamkara, the other position 
which holds. that they are the effects of rájasa ahamkara, is rejected. 


As it is said: 


They speak of the sense-organs as constituted of light the ten gods 
involving modification and the eleventh is the mind here. 
V.P.1.2.45b-46a. 


The fire becoming word entered the mouth; 

the air becoming odour entered the поѕе; > 

the sun becoming light entered the eyes; 

the direction becoming hearing entered the ears; 

the herb, plant becoming the hairs entered the skin; 

the moon becoming the mind entered the heart; 

the death becoming vital air entered the navel. 
Ait.Aran.2.4.2.4. 


Some say that the eleven sense-organs are the effects of rajasa 
ahamkára which are the expressions of the word 'deva' being 
inhabited by gods. Sri Parásara Bhagavan confirms as his own the 
position that they are the effects of sattvika ahamkara by saying that 
according to some they are the effects of sáttvika ahamkara. And so 
there is nothing wrong when he (Pillai Lokacarya) presents it thus. 


The rule that the 'sense-organs are eleven is not an object of 
distributive aggregate but of collective aggregate, since there is the 
verse of Manu which says that Isvara created all the beings by 
making the aspects of subtle senses enter into átmamáfras, because 
they are atoms, as it is said: 


By combining the subtlest parts of the principle of ahamkaras and 
__the five tanmátras, with their modifications, the senses and the five 
material elements, he created all creatures. Manu.1.16. 


In this, since it is said that "they are subtle", through the scope of 
the sütra, 


-— 
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And they are atoms. Br. Sà.24.6., 


Thus the senses are taken to be atomic. 


Since it is said that "they are parts", there is a distinct multiplicity 
in the senses, for it is said that (I$vara ) added [these] to the 
atmamatra. It shows that the given senses will undergo due 
transmigration and that when they enter from one body to another 
body, it will take away the senses along, as it is said: 


When [this] sovereign [self] takes on a body and when he rises up 
therefrom, he takes them [with him] and moves on as the wind 


[wafts] scents away from their proper home. Gità.15.8. 
There is no dispute over the number spoken of as 

the sixth 
and 

the sense-organs with the mind as the sixth. Gità.15,7. 


since the other senses are added to that. 


102. Now he presents the order of production how the five fanmátras 
are from the támasáhamkára which is denoted by the word "bhütadi " 
and the five bhiütas such ав akaSa etc., which are its specialities. As 
it is said: 


From the famasa ahamkára are created the bhütas. and tanmatras. 
V.P.1.2.45a. 


102. From the bhütádi ahamkara originates the subtle base of the 
sound (fabdatanmátra ). From this originate ether and the subtle 

: base of touch (sparsatanmátra ). From this originate air and the 
subtle base of form (ripatanmatra ). From this originate fire and 
the subtle base of taste (rasatanmatra ). From this originate water 
and the subtle base of odour (gandhatanmatra) and from this 
originates the earth (prthvi). - 
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That is to say- from the tamasahamkaram - which are called 
bhütas etc. - are born the Sabdatanmatras which are the subtle state of 
ақаба. From this Sabdatanmàtras will be born акаба with the quality 
of manifested sound as its gross state and sparsatanmátras which are 
the subtle-state of уйуп. From the sparsatanmátras will be born уйуп 
of the quality of touch as its gross state and the ripatanmatras as the 
subtle state of fejas. From this rüpatanmátra will be born the fejas of 
the rüpaguna as its gross state and the rasatanmátras which are the 
subtle state of water. From this rasatanmátras will be born water 
which is of rasaguna, as its gross state and gandhatanmatras which is 
the subtle state of earth: From the gandhatanmátras will be born earth 
of the guna of odour as its gross state. 


While speaking of the production of ākāŝa and spar§atanmatras, 
vayu and rüpatanmátra, first the bhütas are mentioned and then the 
tanmátras. This is to show the order of process viz., after the rise of 
the bhütas come the tanmatras, This order of production of tanmátras | 
is in support of our ácáryas' position. The basis for this is this: 


While establishing the main substance of the Sruti passage, 
Eight prakrtis and sixteen modifications. 
Yadavaprakaéa and others support this order of production: 


From ifvara are born prakrti and puruga ; 

From prakrti mahat, from mahat ahamkara, 

From ahamkára, Sabdatanmatram, 

From Sabdatanmatram, akasam and sparsatanmátra. 
From sparsatanmátram, vayu and rüpatanmátram. 
From rüpatanmàtram, tejas and rasatanmatram. 
From rasatanmatram, water and gandhatanmatram. 
From gandhatanmatram, earth. 


103. Since the order of production- i.e., from the bhütas are born the 
tanmátras - is also established by S4stras (scriptures), he presents that 
also briefly: 


103. Some [scholars] hold that the four fanmàtras beginning with 
sparSatanmatra are the effect of the four bhitas beginning with 


akaSa and are the cause of the four bhütas beginning with vayu. 
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That is to say- Also from the bhüfas etc., will be born the 
sSbdatanmátras. AkaSa will be born also from the Sabdatanmatras- 
From the akaga also will be born the sparsatanmátras. From the 
sparSatanmatras also, уйуп will be born. From уйуп, also the 
rüpatanmátras. From гӣраіаптаігаѕ, also tejas. From fejas, also 
the rasatanmátras. From the rasatanmátras, water. From water, the 
gandhatanmátras. From the gandhatanmátras earth. 


This order is established by the Srivispupurapam. According to 
some the previous order is established by other puránas . But that 
cannot be said so, because as it is said: 

Eight prakrtis and sixteen modifications. Garbo.1.10. 


Sruti mentions five bhütas such as akaéa etc., as evolutes like the 
sense-organs. Because in the Srivispupurápam beginning with: 


But ākāśa undergoes а change of form; only the touch he 
creates. V.P.1.2.38a. 


the commentators: have explained it showing that according to the 
mind of Sri Рагаѕага Bhagavan objects such ав àkáó$a etc., which 
were mentioned as cause for the spar$atanmátras are the bhütas with 
the characteristics of tanmatras. Therefore, even іп Sri Vigpupurápam, 
even though the origin of tanmatram from bhütas is literally 
presented, when looking through the favour of the commentaries, one 
should take the origin of tanmátras from tanmátram only. 


Even in the position that the tanmatras originate from the bhütas, 
the 16 evolutes pointed out by the srufi passage, 


Eight prakrtis and sixteen evolutes 


apart from bhdtas, are the eleven sense-organs and the five 
[karmendriyas] such as sound etc. Thus between the tanmdatras and 
the bhütas there is no difference of form but only difference of state. 
So it is said that there is no contradiction involved іп the śruti 
passage which says 


Eight prakrtis 


| 
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[Eight] refer to prakrti, mahat, ahamkara and five bhütas such as 
akása. 


This is what Vedavyàsa Bhagavan in the discussion between 
Yájiiavalkya and Janaka points out in the Moksadharma: 


Eight principles have been called by the name of prakrti while 
sixteen have been called modifications. Of the manifest there are 
seven. These are the views of those persons who are conversant 
with the science of adhyátman. Of the unmanifest, prakrti, mahat, 
ahamkara and the five subtle elements of earth, wind, space, water 
and light - these eight are known by the name of prakrti. Listen 
now to the enumeration of their modifications. They are the ear, 
the skin, the tongue and the nose, and sound, touch, form, taste and 
scent, as also speech, the two arms, the two feet and the lower duct 
(within the body) and the organs of pleasure. Among these the ten 
beginning with sound and having their origin in the five great 
principles are called visesa. The five senses of knowledge are 
called ѕауіќеѕа, О ruler of Mithila. Persons conversant with the 
science of adhyátman regard the mind as the sixteenth. 
Mbh.12.298.10-14. 


Thus it is spoken of also in the Yamasmyti: 


Manas, buddhi, ahamkara, ether, wind, fire, water, earth, these are 
the eight prakrtis and the other sixteen evolutes - Ear, eye, 
tongue, nose, skin, will, sound, form, taste, touch, smell, skin, 
hand, legs, lower ducts and the sex organ. Thus sixteen evolutes 
are known." , 


Manas is spoken of here as the first tattva through what is to be 
thought of, since it is given at first and since in this smrti it is 
reckoned among the prakrtis. 


In the Subalopanisadvyakhyanam, itis explained by the author of 
the Srutaprakasika that the word Sankalpa (volition) denotes 
тапав which is its cause. 


Since in this way it is spoken of in the ithihdsa, it is very clear 
that there is no contradiction in the position about the. origin of 
tanmátras from the bhüfas according to the áruti passage: 
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Eight prakrtis. 


An order of support is to be assumed according to the force of the 
maxim: 


Like the seed is covered by the skin. V.P.1.2.34b. 


Just as a seed without its skin loses its power of sprouting, so when 
anything loses its protection, it loses its power to do the next action; 
[secondly] The special quality referring to its own object is not 
possible in later specifications apart from the quality of cause, 
according to the passage: 


Whatever qualities the previous ones had, continue also in the 
successive ones. Manusmrti 1.20. 


{thirdly] the similarity of qualities is known from the sayings of 
Puranas: 


The sky entered Sabdamatram, sparsamátram; rüpam entered both 
the qualities of Sabda and touch. Sound, touch, form entered 
rasamatram. Therefore, the four qualities are indeed the 
specialities of water attracted by the senses. 


is explained by Samkhya Vacaspati who is.expert in this field thus: 


The five bhütas are born from the tanmátras, duly counted, two or 
three or four or five, such as ether, wind, fire, water and earth. 


[fourthly] Accanpillai says in his Tattvatrayavivarapam that it must 
be assumed that the realities (fattvas) resulting as effects аге produced 
having their respective causes as cover (support). 


[Fifthly] it is said by Sri Рагаѕага Bhagavan: ` 


Mahat is produced as the pradliánatattvam, prakrti supported the 
mahat. УР.1.2.34. 


Just ав mahat is covered by the pradhana, so too by mahat that. 
УР.1.2.36. 


Ы ^ 


The Unconscious Matter 95 


The Sabdatanmátram covers the akagam and other bhütas. But 
the akasam covers the Sabdatanmatram. and it covers the 
SparSatanmatram. VP.1.2.37c, 39a. 


The sparsatanmátram covers vayu and the rdpatanmatram. 
V.P.1.2.40b. 


Rasatanmátras cover waters and the gandhatanmatram. 
VP.1.2.42a. 


[and sixthly] he himself (Pillai Гокасагуа) says later (cf. 118) that 
all the preceding subtle elements (tanmátras) are the cause of the 
succeeding elements (mahàbhütas) ^ and thus the effects are 
produced, so one should accept the order of procedure viz., the 
preceding one conceals in itself the succeeding one. 


Thus with regard to the principle of the effect existing in the cause 
when there arise in the respective sparáatanmátras the respective 
characteristics [of their cause], one should accept also that there is the 
cooperation of their respective preceding states (as causes). That is to 
say- also from the bhütas will be born Sabdatanmátras; bhütas etc., 
will support sabdatanmàtras; also from this 26344 will be born. 
After that also from the Sabdatanmatras ‘will be born sparsatanmáitras. 
The Sabdatanmatras will support the sparsatanmátras. Thus và iyu 
will be born from the sparsatanmātra which has ākāśa as cooperator, 
supported by Sabdatanmatras. 


Also.from this sparsatanmátra will be born the ripatanmatra. 
The sparsatanmátra will support thé rdpatanmatra. Thus tejas will 
be born from the ripatanmatra which has уйуи as helper, supported 
by the sparsatanmátra. The rasatanmátra will be born also from: the 
rüpatanmátra. The rüpatanmátram will support the rasatanmátram. 
Thus water will be born from rasatanmatram which has tejas as 
helper, covered by the rüpatanmáàtra. Also from this rasatanmdatra 
will be born the gandhatanmatra. The rasatanmátra will cover the 
gandhatanmatra. Thus earth will be born from the gandhatanmatra 
which has water as its helper, covered by the rasatanmitra, 


The order involved in this\special production begins with vayu as 
bom from the sparsatanmátra which has akasa as its helper, covered 
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by the Sabdatanmatra. This also is proper to the position of the 
fanmatra arising from bhütas. What is special here is that from the 
preceding bhütas will arise the succeeding tanmatras. This is the 
order presented by АссапрШаї in Tattvatrayavivarapam. 


Unlike this one, there is also another order presented by Jiyar in 
Tattvanirüpapam. That is to say- 


Also from the bhütas etc., the Sabdatanmatra will be born. From 
the Sabdatanmatra also its gross state of ákasa will be born. 
Bhütas etc., will conceal the Sabdatanmatra and ākāśa. Thus the 
sparsatanmátra will be born from Sabdatanmatra which is 
modified with the help of gross акаа, supported by bhütas etc. 
From this also уйуп, which has the sparsaguna аз its base, will be 
born. The sabdatanmàtra which is its cause will cover both these. 
The rüpatanmátra will be born from the sparáatanmátra which 
modified with the help of уйуп, supported by the Sabdatanmatra. 


From this also will be born fejas which is of the guna of rapa. Its 
cause the sparsatanmátra will support both these. Covered by this, 
the rasatanmátra will be born from the rüpatanmàtra modified 
with the help of tejas . From this also water will be born which is. 
of the quality of taste. The rüpatanmátra which is its cause, will 
support both these two. Covered by this, the gandhatanmatra will 
be born from rasatanmatra which changed with the help of water. 
From this also earth endowed with the-quality of smell. will be 
born. The rasatanmátra, its cause, will cover these two. 


Of this in the first order [of evolution], in the origin of respective 
characteristics to the fourfold sparSatanmatra etc., the help of 
preceding bhütas was mentioned.. In the later order [of evolution] 
concerning the origin of subsequent tanmátras, the.help of its 
respective characteristics was attributed to the preceding ѓаптаїгаѕ. 
Therefore, there is no mutual contradiction involved here. 


Though both are not mentioned in each, both are intended or 
implied. For [first of all] even in the mention of supporting, Jiyar has 
said that, | : 


The preceding tanmatram will support the succeeding tanmatram > 


and its speciality. Е 
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[secondly] while writing a commentary on this passage of 
Srivispupuràpa: ` 


Bhiitas etc. support the Sabdamatra and akasam. У.Р.1.2.37с. 


Pillai ЕйКа| уап says: 


Sabdamétram means Sabdatanmatram. "Its ákása" means "gross 
акаа," is supported by bhütas etc. It is shown by this that the 


preceding tanmatras support the consequent tanmátras and its 
speciality. | 


[Thirdly] in the Tattvatrayavivaranam though a support is not 
mentioned for its distinguishing property when support was spoken of 
for its the tanmatras, that is to be taken as a pointer (upalaksapam) 
metaphorically. If it is not so, in that place it is not possible to speak 
of the origin of the tanmátram from the bhütas etc. Therefore, one 
should take both. | 


In the Tattvanirüpapam though the tanmátras and their specific 
properties are mentioned together, when their support is spoken of for 
both, one should speak of support to the tanmatras before the origin of 
their specific properties. Just as there is no power of sprouting to a 
seed without a cover (support) so also in the absence of support, there 
is no power for the succeeding action. This has been pointed out 
earlier. Thus while speaking of the creation of the bhütas and the 
tanmátras, the order of support has to be mentioned. : Still it was not 


pointed out. But this is not due to not-intending it. He presents the 
order of evolution briefly. 


Репуауассап Pillai also has thus presented. 
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104. Thus he has presented above the order of evolution with regard 
to the bhütas and the tanmátras. Now he takes up the question: what 


are these tanmatras ? 


104. The tanmatras are the subtle stages of the mahabhitas. 


That is to say- they are the subtle stages of the mahábhütas such as 
ақаба etc., which have only sound etc., as gunas without the 
characteristics of soothing or terrific or stupefying, as it is said: 


In each of the several elements resides its peculiar rudiment; 
thence the property of tanmatras (type or rudiment) is ascribed to 
these elements. Rudimental elements are not endowed with 
qualities and therefore, they are neither soothing nor terrific nor 
stupefying. V.P.1.243b-44 


Soothingness means "affecting favourably". "Terrific" means 
"affecting unfavourably". "Stupefying" means indifferently. Among 
these water and earth will be by nature soothing. Vayu and tejas are 
terrific [by nature]. Ақаба is stupefying. As a group all the bhütas 
are of the nature of soothing, terrifying and stupefying. Since the 
fanmatras do not have the characteristics such as soothing etc., they 
are said to be without difference (avisesa ). Therefore, the synonym 
of the tanmatras is avisesas. The sage Yadavaprakasa also has said: 


There is no difference of meaning between fanmátras and 
ауібеҙав. There аге three characteristics as soothing, terrific and 
stupefying. Since the subtle ākäśa is not produced it has the 
definition of avisesa. By this word tanmatras is denoted. Thus 
there are subtle vayu, subtle light, subtle water and subtle earth. 


Thus keeping the threefold ahamkaras, the order of evolution of 
the eleven sense-organs from sáttvika аһатКагаѕ and the evolution of 
the bhütatanmátras from the témasa ahamkara is explained. 


105. Now the effect of the rajasa ahamkara is explained. 


105. When the other two [sátfvika and tamasa} ahamkaras are in 
the process of producing an effect, then the rajasa-ahamkara will 
act as а cooperative cause. : 


^ 
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That is to say- when the sáttvika and fàmasa ahamkaras are in the 
process of producing an effect, the rajasa ahamkaram will help its 
process, just as the water helps the sprouting of а i 
the burning of fire. ic ca 


According to the saying: 


Rájas is there as the stimulating agent. V.P. Vyàkh.1.2.47. 

| Rajas with its agile nature acts as cooperative cause in 
influencing the sattva aspect which is the cause for the sense-organs 
and the famas aspect which is the cause for the bhütas. 


106. ; Thus һе has presented the ordinary cooperative cause to. the 
saltvika and támasa ahamkáras. After this he proceeds to speak of a 
few extraordinary cooperative causes to sáttvika ahamkaras. 


106. The sattvika ahamkara along with five tanmatras such as 
sound etc., as cooperative causes creates organs of knowledge 
namely ear etc. It also gives rise to five motor organs such as 
speech еіс. Apart from that it also creates mind- so it is said. 


That is to say- the sáttvika ahamkara, while creating sensc-organs 
for the sake of the general rule of (prevalence) its object, creates the 
ear with the cooperative cause of Sabdatanmatra. It creates skin with 
the cooperation of the sparsatanmátram. It creates the сус with the 
help of the rüpatanmátra. It creates tongue with the help of the 
ndo veiut It. creates nose with the.cooperation of the 


| Thus after creating the five organs of knowledge, such as саг etc 
with the cooperation of all the five tanmátras such as sound ete., it will 
depend on the five organs such as sound etc., oriented towards. the five 
organs of knowledge - as object of sound grasped by ear, as object of 
touch grasped by skin organ, as the cause of perception in the form 
apprehended by eye, as the cause of tasting water which has its 
substratum of taste as object of tongue, as cause of producing taste in 
food etc., which.is.an.aspect of earth, the substratum of smell, bein, 
the object of nose. Uo 
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While creating the five motor-organs, it creates speech with the 
assistance of ear, the hand with the help of skin, feet with the help 
of eye, the organs of generation with the help of tongue, the anus 
withthe help of nose. Then as cooperative cause to the motor- 
organs and organs of knowledge, it will itself create, without the 
aid of anything, mind which is essential for both. 


So say the experts on fattvas. 


Pillai Enkalalvan in the Srivispupuránavyákhyánam presents it 
thus: 


Тһе order of creation of senses is this: the tanmátras such as sound 
etc., were created in due order from the evolute, ahamkara. The 
creation of the five organs of knowledge such as ear with the help 
of five [tanmatras]. From this alone with its support the five 
motor organs such as speech etc., were created. Without its help, 
mind was created. V.P.Vyakh. 1.247. 


107. After that, in order to refute the contradictory position to the 
order of evolution of sense-organs which he has so far presented, he 
begins to examine it. 


107. Some hold that some of the sense-organs are the effect of the 
bhütas. 


They are the Naiyayikas and others who hold that the sense- 
organs such as ear etc., are the effects of the bhüfas such as earth etc. 


They are the upholders of inference and with the help of inference 
they establish meaning. 


108. That he refutes by adducing a reason from the chapter on time. 
108. But this is against scriptures. | 
That is to say- to speak of sense-organs as the effects of the 
bhütas will be contradicting.the itihdsas and puránas. which speak 


of them as arising from the ahamkárikas. : 


Й 


| 


| 
i 
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109. What does it meari? Even in the itihasas,. materiality is spoken 
as of the senses, as it is said in Moksadharma: 


Sound, ear, ether are produced from åkāśa; touch, gesture, skin are 
from vàyu; form, eye, visibility are from light; taste, moisture, 
tongue are the qualities of water; smelling, smell, and body are the 
qualities of earth, so it is said. Mbh.12.187.9-10. 


So should not the bhütas be the cause for these? 


109. The bhütas аге thcir permanent object in the form of support 


That is to say- the materiality of the sense-organs mentioned in the 
itihdsas concerns only the support caused by the bhitas. That is why 
the bhütas are permanent objects in the form of support to the sense 
organs and not their causes. i 


Apyayakatvam means the act of nourishing or strengthening. 
Moreover, there is also a heterodox view which says that ahamkara is 
the instrumental cause for sense-organs and bhutas are their material 
cause. Pillai Enkalàlvàn has set aside this view thus: 


Ahamkára is only an instrumental cause towards sense-organs, the 
bhütas are the material cause. Manas consists of food, О 
Saumya, breath consists of water. Speech consists of brilliance. 
Some say that it is thus said in $ruti.. But that is not proper. Even 
if ahamkara is instrumental and the bhüfas are the supportive 
cause, this designation is the ascertained conclusion. ; 
V.P.Vyakh. 1.2.47. 


That also is rejected by the very order presented by him (Pillai 
Lokacarya) beginning with some of the sense-organs. in such a case 
it is said: it is against the scriptures. It will contradict the purápas 
which say that these are the effect of sattvika ahamkara as in the 
passage: 

The ten divinities proceed from ahamkára affected by the 

principle of goodness, as does mind which is the eleventh. 

У.Р.1.2.47. 


Though ӛгші passages such as 
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Manas consists of food. Chà.6.5.4. 


have more force than the purápas etc., because it is said, 


Veda has to be understood in accordance with itihasas and 
purànas. Mbh.1.1.204. 


one should take the meaning which is favourable to the secondary 
sources. 


But because even in the secondary literature, materiality is spoken 
of, so then the bhütas appear to be the cause for these. To such a 
view it is answered that: bhatas are their permanent objects in the 


form of support. 


The support given by the bhüfas such as earth etc., to the sense- 
organs such as nose etc., is made clear in Sruti and smrti passages. 
This has been pointed out by the author of Srutaprakasika in the 
Subdlopanisadvyakhyanam, thus: | 


The support of the bhütas such as earth etc., to the sense-organs 
such as nose etc., is made clear by ќгиѓіѕ and smrtis. Beginning 
with: ‘manas consists of food, O Dear, Breath consists of water, 
speech consists of brilliance. Ear, atmosphere, nose are said to be 
of earth’. Touch is of the nature of air. Ear is of the nature of 
atmosphere. 


Thus the bhütas will always be a support to the sense-organs. 
This has been very clearly pointed out in the dialogue between Bhrgu 
and Bharadvaja in the Moksadharma: 


The support by the five states is eternal. Mbh.12.177.39. 


Therefore the bhütas are support to the sense-organs and not their 
causés. 


110. Thus he has presented the order of evolution of the objects such 
as mahat etc. Now. he explains how. Iévara. with the help of these, 
creates other things, like the cosmic Egg. 
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110. Unless these five elements are brought together there will not 
be production. So just as any mason by mixing clay, sand and 
water makes a block to build a wall, so too Isvara. by mixing ali 


these things creates the cosmic egg in which he created the four- 
faced Brahma. 


Unless these five elements are brought together, there will not be 
production. That is to say- as it is said in V.P. 1.2.50. 


Possessed of various powers, remaining separately, thereupon, 
they were not able to create people in the absence of collaboration, 
not coming all together: ІСЕ. Bhasyakara on Вг.50.1.1.1.] 


these elements such as mahat etc., remaining separately as endowed 
with various powers by soothing, terrifying and stupefying aspects 
cannot produce the effect in the form of the universe without mutual 
collaboration. 


Just as any mason by mixing clay, sand, and water makes a block 
to build à wall. That is to say- just as by bringing together sand, clay 
and water, which are separate forces, and making a block by mixing 
these things, one produces an effect in the form of а wall. ; 


So lévara creates a universe by mixing all these things. - That 
isto say- [§vara, the creator of the world, according to Srivisnupurapa 


Having effected union with one another and resorting to each other 
{having come together they created] beginning with. mahat and 
ending with Vigesas. Thus the cosmic egg. УР.1.2.51-52Ь. 


\ 

Having effected a union between them, he made a universe ош of 
these. In this Universe one sees all the effects of mahat etc. So it is 
clear that by bringing together the elements such as mahat etc., he has 
made the universe. Therefore it is said: 


Universe is from the bhitas:. that is in water. V.P.1.2.53b. 


The universe is produced out of the bhütas.. That lies in water. 
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First he created waters themselves and introduced in them his 
етеп, which became a golden egg, refulgent like the sun (ofa 
thousand rays). Manu.1.8-9. 


Thus what Manu Bhagavan said concerning the origin of the 
universe from waters is metaphorically true also of the other bhütas, 
That is to say- created along with the aspects of the previous bhitas - 
earth, being produced out of the water which lies melted within will 


be there. 


Thus he presents the evolution of the universe. After that he 
presents how Brahma, the totality of souls-in-bondage, is created in 
the universe, for the sake of dividing the world with the help of 
external bhütas and internal ākāśa etc., after their evolution and for 
the sake of dividing the Jivas such as devas etc., in that world by 
saying: In it caturmukha is created. The state of being total 
aggregate of souls in bondage to caturmukha - means the souls, 


_weighed down by karma, needed for this universe, are produced in his 


body. Thus creating cafurmukha is to make all that is to be made 
hereafter through him. 


111. In order to show that, he presents further the order the Supreme 
Lord follows in tlie distributive creation and total creation. 


111. He himself creates the universe and the causes for effecting 
the universe. By remaining the inner controller (antaryamin ) of 
all the souls He creates other objects within the universe. 


He himself will create the universe and the causes of the universe. 
That is to say- He will create by his immediate volition which is his 
true will, the universe which is the total effect and the objects such as 
mahat etc., which are its causes. 


He, having reflected, desirous of creating different creations from 
his own body, first created waters themselves and introduced in 
them his Semen, which became a golden egg refulgent like the sun 
(of a thousand rays). Manu.1.8-9. 


Se ae = 

He will create all other objects which are within the universe by 
remaining the inner controller of all the souls. That is to say- from 
the hearts of the souls such as caturmukha etc. As it is said: 


— MET 


The Unconscious Matter 105 


I make my dwelling in the hearts of all: from Me stem 
wisdom, the dispelling [of doubt]. Gità 15154. ЕЕК 


Ву producing the knowledge etc., of volition, he will create all the 
objects that are within the universe. 5 


Whatever is created involving the aggregrate of creatures, O twice- 
born, when the creation comes into existence- all that, verily is the 
body of Hari. У.Р.1.22.37 


So it means that | уаға will create all effects by being the i 
controller of all the agents of creations. , Ша 


112. It was presented above that the Supreme Lord will make the 
creature, the universe, by joining together the objects such as mahat 
etc., as itis said /ќуага by bringing together all these things makes a 
universe. Now he explains the manifoldness of this universe, its 
теаѕшетепі, how it is the means of the Lord for the specific usage 
and the manner of its evolution. 


112. The cosmic. eggs are many and they are, to ether with 
fourteen worlds, covered by seven mapdalas which Ms ten times 
bigger in ner manal relation. They аге for Iévara, just as a ball 
is for the indivi to play with. They originate simuli 

like the bubbles in water. уенин ee 


The cosmic eggs are many. As it is said: 


* The cause of all cosmic eggs, of which there are thousands and 
tens of thousands and millions and thousands of millions such as 
has been described. УР.2.7.27. 


Together with the fourteen worlds. The fourteen worlds are from 
the foundation of the universe on the kern. waters - the height is 
83,50,000 yojanas.,! as it is said: 


1 Yojana literally means joining, yoking, harnessing from the root yuj. It 

also means a stage, а path, a course, i.e. a distance traversed in one harnessing 
or without unyoking, especially a particular measure of distance, sometime 
regarded as equal to four or five English miles, but more correctly = 4 krosas 


H 
i 
i 
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Its (earth) depth below the surface is said to be 70,000 yojanas, 
each of the seven regions of ра а expanding downwards 10,000. 
These seven, worthy Sage, are called atala, vitala, nitala, 
kapastimat, mahatala, sutala and райіа. V.P.2.5.1b-2. 


It is the land which has the height and breadth of each of the 14,000 
yojanas and where the daityas, dinavas, bandhaka, suparnas etc., 
dwell. As it is said: 


Their soil is severally white, black, purple, yellow, sandy, stony 
and of gold, O Maitreya. У.Р.2.5.3. 


It has special places which are of white, black, purple, yellow, soil 
abounding in stony fragments of sandy forms, stony forms, and of 
gold. It is decorated with the cluster of lofty buildings and different 
palaces. It is immensely more enjoyable than the heavens. The seven 
worlds which are called differently as atala, vitala, nitala, talatala 
(also called kapastimat ), mahatala, sutala and patala. 


It has the breadth of 70,000 yojanas above it. Bhüloka, the abode 
of lotuses, which is the land where the human beings and others move 
about, distinguished by seven islands, seven oceans, seven mountains 
etc.; the bhuvarloka, the land of gandharvas etc., which has the 
height of 100,000 yojanas under the aditya and above the bhüloka; 
the svarloka which is the land of rulers such as planets, stars, Indras, 
etc., with the heights of 14,000 yojana below dhruva and above 
aditya; The Maharloka which is the land of those who depend on the 
authority of others such as Indras сіс., devoid of fitness as it is said: 


The inhabitants. of maharloka аге devoid of. the basic 


requirements. 


The Janarloka is the land of great yogis who are the sons of 
Brahma such as Janaka and others, with the height of two crore 
yojanas above that maharloka; the tapoloka which is the land of 
Prajapatis who are known as vairajas, with the height of eight crore 
yojanas above the janarloka; the satyaloka is the abode of Brahma, - 


or about nine miles; according to other calculations it is two and a half 
English miles and according to some it is eight 'krosas. (Monier Williams) 
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hee Siva -and those who reached them by worshipping them, as it 
is said: 


Among these some are Brahmalokas and some others are the 
world of Rudra. The others аге the broad worlds of Visnu and 
of those who reached these worlds by worshipping them. 


and it has the height of 48 crore yojanas above the fapolokas. Thus 
between the above mentioned worlds, the universe will be of the 
height of 60 crore yojanas. 


Some say also that 50 crore yojanas is the height of the universe. 
Among these 25 crores will be above the #йгуа and 25 crores under 
ihe sürya, according to the saying of Sukra?: 


In between the sürya and the circumference of the Cosmic Egg it 
is 25 crores. Bhaga.5. 20. 44. 


Together with such fourteen worlds covered with the’ seven 
mapdalas which are ten times bigger in their mutual relation. That is 
to say- The above mentioned 14 worlds will be supported by (the shell 
of the egg) the outer frame of the universe as it was said to be so 
spacious as a crore yojanam: 


This mandala is spread for crores of yojanas, 


just as the seed of the wood-apple inside is covered by its rind over it, 
as it is said: 


2 Sukra, the son of the seer Bhrgu, because of his enmity toward Brhaspati, 
agreed to be the teacher of the genii (дайуа ). Brhaspati's son Каса (Beauty), 
learned from him the science of reviving the dead. When, during the ritual 
sacrifice offeered by the daitya king Bali, Vamana, the dwarf avatar of Visnu, 
began to ask for land, Sukra attempted to prevent him from realizing his aim. 
Because Sukra thus created obstacles towards the giving of charity, Visnu 
made one of his eyes sightless; thus he came to be known as being one-eyed, 
Sukra is the presiding deity of semen. In th the visible world his form is the 
planet Venus. His influence is described in the treatises on astrology 
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The world is encompassed on every side and above and below by 
the shell of the egg of Brahma, in the same manrier as the seed of 
the wood-apple is invested by its rind. V.P.2.7.22. 


This universe which is endowed with such mandalas will be 
covered by water-fatfva which is ten times broader than itself (the 
universe) as it is said: 


Around the outer surface of the shell flows water for a space equal 
to ten times the diameter of the world. V.P.2.7.23a. 


Some say that the breadth of the bhümandala endowed with 
anfakatáham will be 50 crores, as it is said: 


Such is the earth which with its continents, mountains, oceans and 
exterior shell, is fifty crores (500 millions) of Yojanas in extent. 
УР.2.4.97. 


As itis said in Varahapurapa that 


Bhümandala endowed with aptakatáham will be of 100 crores in 
breadth. 


Thus it is explained in detail in the Sivarahasya of 
Skandapurápam. So the rotation of the earth around Meru which is 
50 crores in measurement of breadth is spoken of as 100 crores. 
Among them, taking one of the boundaries as base, it is said that it is 
covered by the water tattva, which is ten times greater. 


There are also some others who say that it is enveloped by the 
water tattva which is ten times greater than the frame of the universe. 
Thus going further ten by ten, the tejastattvam will cover the water- 
tativa. In the same way the vayutattva will cover the fejastattva and 
vayu will be covered by ákása. Akasa by ahamkara, ahamkara by 
mahattattva and this mahattattva will be covered by Avyakta. 


Now one might object here: How can "the measure of ten times 
greater" (dasottaratva) connected with covering (ávarapatva) fit in 
with Avyakta which is beyond measure and proofs? as it is said: 


1t is endless, innumerable and beyond proofs. V.P.2.7.26b. 
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The reply is this: Just as there is ten included іп the thousand, so 
too it is possible among things that are unlimited and innumerable [to 
have limited things]. 3 


As it is said: 


And this egg was externally invested by seven natural envelope or 
by water, air, fire, ether and ahamkdara the origin of the elements, 
each tenfold the extent of that which it invested. Next came the 
principle of mahat and finally the whole was surrounded by the 
indiscrete principle. У.Р.1.2.57-58. 


thus surrounded by seven supports which аге dagottara. 

They will be like a ball for Íévara to play with. That is to say- 
Just like the playing things for a boy who is interested in playing, they 
will be the means of sport for 18уага who enjoys the sport. It will be 
a means of sport for J§vara as a power, as it is said: 


Just like the ball to sport with in excessive joy, will be the living 
beings to Hari. Visnu. 


As a boy enjoys the game with a ball so does the Lord enjoy the 
sport with living beings. Mbh. 2.Арр.21.1606. 


They originate simultaneously like bubbles in water. That is to 


‚ say- when ISvara creates these universes, instead of creating them ` 


втайџаПу опе by one through evolution, all of them originate at one 
time like the bubbles in water; as it is said: 


It is not evolved gradually, but like the bubble in the water. 
У.Р.1:2.53а. 


And just ав тапу bubbles arise simultaneously, so all universes will 
be produced at the samé time as it is said: 


They are created at one time. V.P.1.3.17b. 


so it is said so far that the universes are many, and that they are all 
similar to one another. 
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113. Now he shows the usefulness of the five bhūtas one by one. 


113. Of these five elements ether gives space to all, air gives 
mobility, fire helps in cooking etc., Water is for wetting cement or 
solidification etc., and earth is the cause of support etc., so it is 
said. 


Of the bhütas ether gives space to all. That is to say- The goal of 
акаќа is to give space to all the objects, their stay, movements etc. 
As it is said: 


The lightness and subtleness of this body, sound, hearing, strength, 
and hollowness are from the ether, O Brahman. 


Though it has many goals, it has presented only this (giving space 
to all). This.is to bring out its importance and it serves as a pointer 
[metaphorically] to others [of the same area]. 


Air gives mobility. "Vahanam" is carrying over. By the word 
‘etc.’ it speaks of the arrangement (vyühana ) of the gestures etc. This 
is what is spoken of as: 


Oh the Noble one, the body absorbs: from the air the sense of 
touch, the movement, firmness, and the touch, the arrangement and 
the act of carrying. 


Fire helps i in cooking etc. “Расапат” means cooking. By the 


word ‘etc.’ it refers to heating, illumining etc. This too is spoken of 


as: 
O the best among the twice born, the body assumes at one time 
from the fire heat, light, the sense of form, non-endurance, 
scorching, valour and fierceness, colour, the power of cooking and 
daringness. 


Water is for wetting cement etc. "Secanam" is wetting. 
"Pintikaranam" means solidification. By the word 'etc.' it refers to 
coldness, softness, etc. This is explained as: 


It assumes from the water coolness, stickiness, the sense of. taste, 
clarity, softness, solidification and wetness. 


^ 
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Earth is the cause of support etc. "Dháranam" means bearing. By 
the word ‘etc.’ it refers to embodiedness (materialness), gurutva etc. 
This is explained as: 


The body assumes from the earth the quality of smell, the sense of 
smelling, weight, support, materialness, endurance accordingly. 


114. He presents further the different functions of the eleven senses. 


114. Of the five organs of sense beginning with the ear etc., their 
function is to comprehend the word etc. Regarding the motor- 
organs beginning with speech, their function is to respond to their 
respective object. Mind is common to all these. 


Beginning with ear etc. The function of ear is to apprehend 
sound, the function of skin is to comprehend touch, the furiction of eye 
is to comprehend form, the function of tongue is to.comprehend taste, 
the function of nose is to comprehend smell. As it is said: 


The organs of sense are ten: of the ten, five are the skin, eye, nose, 
tongue and ear. The object of which, combined with intellect is 
the apprehension of sound and rest. V.P.1.2.46b-47a. 


In this verse, the senses are given in an inverted order 
(vyutkrama). One has to determine which sense corresponds to 
which object. To the sense-organs the function is to comprehend 
sound etc.,[respectively]. This is what is shown here. 


Speech etc.. This inverted order in presentation is for the sake of 
style in expression. Ву this it is to be understood that the function of 
speech is expression, the function of the hand is drawing, of the feet is 
movement, the function of the organs of the excretion and generation 
is to discharge excrements, as it is said: 


The organs of excretion and procreation, the hands, the feet and 

the voice, form the other five, of which excretion, generation, 

manipulation, motion and speaking are the several acts. 
V.P.1.2.47b-48a. 


Mind is common to all these. That is to say- The cooperation of 
manas is necessary when the sense-organs comprehend their 
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respective objects and when the motor-organs do their respective 
functions. Therefore, it is said that manas- is common to all these, as 
essential to both. 


115. Then he presents how the five objects such as sound etc., which 
were mentioned as objects of sense-organs, are predestined qualities 
of ether and others. 


115. Sound etc., will be the qualities of the bhüfas such as акаба 
etc. 


That is to say- the attribute of ether is sound, that of air is touch; 
that of fire is form; that of water is taste; that of earth is smell. 


116. Thus he shows how distribution occurs to the predestined 


qualities of the basic elements. 
116. The distribution of the attributes [in the five mahàbhütas | is 


according to the function of the райсіКагара. 1 

The distribution of the gunas means the mixture of the gupas in 
the bhütas in such a way that the qualities of other elements are seen 
in one element. 


While explaining the passage, 


As the distribution of light, water and earth, 


1 РайсіКагапауат: The world is said to be made up of the quintuplicated 
elements. Having evolved the five elements, God divided each into two parts. 
He keeps one part intact and divides the other into four. The four sub- 
divisions of one element are then mixed with one each of the major divisions 
of the other elements. All the five lements thus intermixed are called 
quintuplicated - paficikaranatvam. (Cf. Venkatanátha's Tattvamuktakalapa 1. 
17.) Since one partucular element predominates in each conglomerated 
element, a particular name is given to each. 

According to Ramanuja, the cosmic egg is produced by God through the 
triplication of the elements (frivytkarana ) which He brought into existence 
beforehand. Earth; water, and light are unable to produce anything before: 
triplication. It is only after the elements are mixed that they can produce 
anything. This intermixture is suggestive of quintuplication also, according to 
Yatindramatadipika. * E 
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the author of Srutaprakasika in Sukhapaksiyam says that 


distribution (vinimayam ) is mutually getting mixed up. 
Bhagavata 1.1.1 


Even here the meaning of the word "vinimaya" - is "getting 
mixed". There a mutual mixture is attributed to the bhütas. Неге 
mutual mixing is said of the gunas. The mutual mixing of the gunas 
is not like a mixture by itself between two gunas and between two 
elements. It means that the guna of one enters another and thus each 
is present in everything. 


Otherwise, distribution would mean giving one thing and receiving 
another. By giving its own quality to other elements, it receives the 
qualities of another. By this it means that the quality of one is present 
in another and the quality of another is present in this. one. The 
meaning of the statement that the distribution of attributes [in the five 
mahabhitas | is according to the function of райсїКагара is that 
since they are qualities, there is no existence for them apart from their 
substratum. Therefore, the mixing of substances is the cause for the 
mixing of qualities. 


"РайсіКагапат" (quintuplication) means what is said in the 
Puranas: 


Let there be two parts in each, of five elements. Then make one 
part into four parts. The half of ether is divided into four parts 
with air, fire, water, earth. The other half of уйуп, with ether, 
water and earth. 

Cf. quoted in Commentary on V.P.1.2.51. 


Dividing each of the five elements such as ether etc., into two parts 
and dividing further one part into four and adding these parts to the 
other elements- thus making everything present in all the elements. 


Thus even if they are distributed into five parts, the undivided half 
part of each remains predominant and there is no deficiency in the 
function of different elements such as ether etc. 


117. The appearance of blue in the sky is also due to the action of 
the paficikarana. 
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‘That is to say- ākāśa, which is not seen by the eye because of its 
very subtleness, becomes an object of the eye and according to the 
saying, 


What is blue, that is earth. 


Blueness is produced. which is said to be of the nature of earth. ` 


And this is said to be due to the РайсіКагапа (causing anything to 
contain all the five elements). 


Thus he pointed out the triplication of the elements (trivrtkarana); 
the sruti itself has shown the three forms of fire: 


What is the red colour of the fire, that is the colour of tejas; what 
is white, that is of water; what is. dark, that is of anna (the earth). 
Chà.6.4.1. 


After Pillai Lokacarya himself has thus explained the 
quintuplication (paficikaranam ) he shows this in an clement which 
is more subtle than everything else. 


This is what Ramanuja says in the Sribhdgya 1.1.1. 


What is the colour in the fire is the red colour of tejas ће white 
colour of waters as well and the black colour of the earth- thus the 
three coloured nature is verily in agni. This has been pointed out 
by the Sruti itself, therefore all get together everywhere. 


In the Chandogya, one might object here, instead of mentioning 
райсіКагапа, why does it mention trivrtkarapa? There only the origin 
of fire, water and food- these three, are pointed out. And the origin of 
Ақаба and vayu, which is mentioned in other Srutis, and the origin of 
unmanifest ahamkara etc., are not mentioned. Therefore, just like the 
mention of fire, water and food are metaphorical usage (upalaksana ) 
for other taffvas, so too the mention of trivrtkarana is а pointer to 
the райсіКагара. 


Thus since all the elements are intermixed due to the райсіКагапа, 
the five attributes such às sound etc., will be present in all the 
elements. Thus the cause of guna distribution is pointed out here. 
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118. Now he presents the cause for the occurrence of guna 
dominance in the subsequent stages, as compared to the preceding 
ones of akaSa etc. 


118. It is said that since all the succeeding subtle elements 
(tanmátras) combine with the preceding subtle bases they bring 
about excessive attributes in the following mahabhitas. 


That is to say- since the sparSatanmatra, supported by the 
Sabdatanmátra, . produces vayu, its own effect, vayu possesses the 
attributes of both touch and sound.. Thus supported by the 
sparsatanmátra which is in turn supported by the Sabdatanmatra, by 
joining these with these two, the rdpatanmatra produces its effect 
fejas. Therefore, to this reality (tattva) there are three attributes: 
sound, touch and form. 7 


Thus supported by the rüpatanmátra, which is the speciality 
(visista ) of the earlier:two tanmatras, by joining the three, the 
rasatanmatra produces its effect, water. So it has four attributes such 
as sound, touch, form and taste. Thus supported by the rasatanmatras 
which is the speciality of the previous three fanmátras, the 
gandhatanmatra produces earth, its effect. So it has five attributes 
such as sound etc. M 


The opinion of some was thus pointed out above: just as the guna 
distribution among the elements such as ákása etc., which are the 
substratum of each of the gunas, is due to the райсіКагапа, so too the 
excess of the gupa in the subsequent elements is due to the respective 
tanmátras. Along with that he adds the following view now. It 
means that experts on ѓайуаѕ say so. 


Акаќа entered the Sabdamatra and the ѕрагќатаіга. So also 
rüpam entered both the Sabdaguna and the sparsagupa. Then. 
entered the rasamatra with sound, touch and form. Thus the four 
gunas joined with water as special... V.P. Vyàkh.1.2.40. 


119. In the order of presentation he explained above clearly the nature 
etc., of Suddhasattva and misrasattva. Now he takes up the question: 
what is it that is devoid of sattva? 
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119. The absence of sattva is time. 


"Sattvaguna” is metaphorically used for tamas and гајаѕ. 
Absence of sattva means the absence of three gupas such as sattva 
etc. By this it is said that by nature it is disassociated from the other 
two types of acit, as the substratum of the three gupas and as 
consisting only of sattva. 


120. He examines further its modality. 


120. Time is responsible for change in nature and its evolutes. It 
is subdivided into hours, minutes, seconds etc. It is eternal. It is 
the instrument for God's sport and it is His body. 


Time is responsible for change in nature and its evolutes. Prakrti 
refers to avyaktam (unmanifest). Prakrtam means the manifest ones 
(vyaktam). Kala tattva being the cause for the change in prakrti and 
its evolutes means that this is necessarily responsible for their 
changes, because the Supreme Lord who causes them to change by his 
own volition, looks at special states of time and determines them when 
their respective time comes. 


While creating the world, he did so only by awaiting the arrival of 
its proper time, as it is said: 


By the sole desire of Hari, prakrti and ригиѕа: came together. 
When the time of creation arrived, he caused them to stir in all 
directions. V.P.1.2.29. 


When the proper time comes, there is a mutual intermingling 
(embrace) of cit and acit. The bhütas, ahamkaras, buddhi, five 
elements such as earth, five organs of sense, five organs of action, 
the many universes - all these he created fit for the creatures. 

, 22: Sriguna. 19. 

This will also fit in with maintenance etc. Thus since 18уага 
determines time as primary one, in this power all objects will be 
evolutes produced by time.: One can see in the worldly objects by-its 
presence and absence, where time functions as the cause of these 
evolutes. Therefore the causality of time for the evolution of 
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unmanifest and manifest ones is established by the scriptures (4gama) 
and direct perception. 


After that it speaks of the characteristic of its.evolution which is 


= the application of what was said above. 


It is subdivided into hours, minutes, seconds, etc.: 


O best of Sages, fifteen twinklings of the eye make a kastha. 30 
kasthas, опе kala, and 30 kalas, one muhürtam. 30 muhürtam 
constitute a day and night of mortals. 30 such days make a month, 
divided into two half months. Six months form an ауапат (the 
period of the sun's progress north or south of the eclipse). And 
two ayanas compose a year. The southern ayanam is a night and 
the northern a day of the gods. 12,000 divine years, each 
composed of (360) such days, constitute the period of the four 
yugas ог ages. 


They are thus distributed: the Куа age has 4000 divine years, the 
treta 3000, the dvāpara 2000 and the kali age 1000; so those 
acquainted with antiquity have declared. The period that precedes 
а yuga is-called a sandhya and it is of as many hundred years as 
there are thousands in the yuga, and the period that follows a 
yuga, termed the sandhyamsa, is of similar duration. The interval 
between the sandhya. and the sandhyàmsa is the yuga 
denominated Kría, treta etc. V.P.1.3.8-14. 


Of such days and.nights is a year of Brahma composed and a 
hundred such years constitute his whole life. V.P.1.3.26. 


Thus the speciality of time evolution is explained by Sri Parásara 
Bhagavan. ү 


Natuviltiruvitippillai Bhattar presents the evolutionary mode of 
time in the form of kala, kastha etc., very clearly: 


15 seconds make a kastha. 30 kasthas make a kala. 30 kalas 
72 make а muhürtham. 30 muhürtas make а day. 30 days make а 
month, divided into two halfs, 2 months make a season (rtu). 3 
seasons make a half year (ayanam ). 2 ayanams make a year 
(samvatsaram). Thus 360 human samvatsaram make one divine 
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year (samvatsaram). 12000 divine samvatsaras make the four 
yugas. OF this, krtayuga consists of 4000, treta yuga 3000, 
dvàparam 2000 and kaliyugam 1000. Krtayuga has 400 

pürvasandhya (dawn) and 400 aparasandhya (later part of the day). 
Tretáyuga has 300 pürvasandhya and 300 aparasandhya. 

Dvàparayuga has 200 pürvasandhya and 200 aparasandhya. 
Kaliyuga has 100 pürvasandhya and 100 aparasandhya. Thus 71 

caturyugas make one manvantaram. 2 Thus 14 manvantaras 

make 1000 caturyugas. This is one day for Brahma. Night also 

will be equal to this. Thus days and nights, months and years 
together give the name "param" to the age of Brahma, which is 
calculated as satàntam ". 


Thus the order of evolution of time in the form of kastha etc., has 
been presented. 


It is eternal. In this place "being eternal" means being without 
beginning and end, according to the saying: 


The deity as time is without beginning and his erid is not known, O 
Twice-born. V.P.1.2.26a. 


It is the instrument for God's sport. That is to say- it becomes а 
means of sport to the Supreme Lord who is the sport in the rhythm of 
power creating the whole world. Prakrti, purusa and time - these are 
the means of sport. Among them prakrti and purusa will become the 
means of sport to creation etc., by their action. That is, it is a means 
by being a cooperative cause. While Їуага determines the creations 
etc., without missing the.time fixed for it under his true volition, he 


directs them according to the arrival of their respective time. Не: 


transforms them according to nimesa, kastha, etc. And because of 
this, time is also involved in creation. Thus by these stages itis the 
means of sport for 18уаға. Since time is said to be an instrument of 
sport, which takes place within a specific time, it is clear that there is 


2 Manvantaram is the period or age of Manu; this period according to 
Manusmrti 1.79, comprises 4,320,000 human years or 1/14th day of Brahma, 
the fourteen manvantaras making up one whole day; each of these 14 periods 
is supposed to be presided over by its own Manu; six such periods have 


already passed away; we аге at present living in the seventh, and.seven more | 


are yet to come: (У.$. Apte) Е 
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no dependence [оп time] for the power of enjoyment, according to the 
saying: 


Time is not the master there. Mbh.12.191.9. 
After that, he presents how such a reality as time is an inseparable 
attribute to Isvara. 


It is his body. 


Purusa is the first form of the supreme. Next proceeds two other 
forms, the discrete and indiscrete and kala is the last. 
У.Р.12.15. , 


Pradhàna, purusa, vyukta (visible substance) and kala in their due 
proportions are the causes of the production of the phenomena of 
creation, preservation and destruction. У.Р.12.17. 


The two forms which аге other than the essence of unmodified 
Visnu are ргайһапа (matter) and purusa (spirit); His other form, 
by which those two are connected or separated, is called kala 
(time). ‚У.Р.1.2.24. 


It is said to be a body to Him, because there arises a three-fold 
relation to the substance of acit, also known as time, with Isvara; 
the characteristic of body is said to be related inseparably аз the 
supporter-supported, controller and controlled, principal-accessory,.as 
in the case of a cetana апа a substance (dravya ). i 


Thus there is no contradiction in saying that iSvara himself is the 
cooperative cause, because it is said that time, which is the 
cooperative cause evolved from prakrti etc., will be the body to 
Isvara. 


So it is pointed out so far, what the absence of sattva is, its 
activity, its evolution as means, its beginningless pervasion, that it is 
itself a helper to Шуага to such and such a thing, and that it is itself 
the body of Isvara. 


121. While presenting the three kinds of ‘acit’ reality, he first 
explained the pure sattva in order to bring out the dignity of being a 
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means of enjoyment to Ivara. After that he presented mixed sattva 
which is denoted by the word ‘pradhana’, as the main means of his 
sport. Then he explained the absence of sattva which is the means of 
sport, acting as cooperative cause for the evolution of pradhana. Thus 
while speaking of the three-fold acit reality, just as he spoke of the 
goal of time reality that time is responsible for change in nature and its 
evolutes, he did not speak of the purpose of the other previous two 
acit realities. That he mentions now. 


121. The other two kinds of acit reality ($uddha sattva and 
тібгазайуа) are the places of enjoyment for Їќуага and айтап 
and these are the instruments necessary for the enjoyment as well 
as the objects of enjoyment. 


When it is said of vara and atman, [it means] that the conscious 
beings аге the enjoyers of unconscious matter. The cetanas are ISvara 
and átman. So then it means that to both will they be enjoyment etc. 
When it is said ‘to átman ' in the singular, it refers to the three-fold 
cetanas because it refers to the genus (játi). Thus even though both 
types of acit realities аге enjoyments etc., for both (І5уага and 
айтпап), the purpose of Suddhasattva is primarily for I$vara, because 
it evolves only by the desire of Lord as means of enjoyment. 

[Secondly], among the eternally freed souls who are of the form which 
perceives always one's own and others as it is said, 

You and Sri. TVM 4.9.10c., 
it serves only as a means for the enjoyment of the couple [the Lord 
and His Consort] and there is no sense of 'I and mine’ among them. 
On the contrary, the goal of тіќгаѕайуа is prominent for souls-in- 
bondage, because it evolves by the will of the Lord according to the 
respective karma of cetanas and because all the cetanas in the bodies 
of deva etc., remain independent enjoyers by assuming false identity 
of T; [thirdly] to Ísvara, regarding the role of this power the taste of 
sport is predominent and the taste of enjoyment is very little. 


122. In this realm, the enjoyments are. sound etc., which are 


extraordinary (aprakrtam ). The means of enjoyment are the divine.. 


palaces etc., umbrella and the insignia of royalty etc., and the 
instruments of action. The places of enjoyment are the special halls 


full of jewels, palaces etc., and the holy images which consist of the . 
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subtle five-fold forms (paficopanisad) 3 Thus as there is a need to 
mention in this context the manner of eternal power, reducing [the 
scope] he presents here only the modality of power of sport. 


122. Bhogya means objects of enjoyment. The means of 
enjoyment means organs such as eyes etc., and the places of 
enjoyment are the fourteen universes and all the bodies. 


If it is asked whether this is true of both realms, the answer is 'no', 
because there is no priority mentioned among the means of enjoyment 
and because there is inequality among the places of enjoyment. Here 
‘the enjoyment of cetanas ' means experiential knowledge in the form 
of joy and sorrow. The objects such as sound etc., are the enjoyment, 
since they are the objects of that knowledge. The sense-organs are the 
means of enjoyment, since they are the means of that knowledge. 
This knowledge arises to that cetana who stands іп any of these states 
of fitness. Since this is the meaning of the word ‘the place of 
enjoyment’, worlds and bodies are said to be the places of enjoyment. 
The ‘division of worlds’ were mentioned above. The ‘entire bodies' are 
the bodies which are by nature stable such as gods, men and animals. 
To Iévara, the means of enjoyment and the objects of enjoyment born 
in this realm are to be known by the characteristic goals in the 
arcavataras, in the special features of avatára, and in the sleep in the 
milky ocean, related to avatara. ` ! 


123. Then he presents the evolutes of the three kinds of acit reality. 


123. Of the three kinds of acit, the first has the lower limit but no 
upper limit and [no limit in the four directions]; and the middle one 
(miSrasattva) has the upper limit but no lower limit [or no limit in 
the four directions]; the time (8айуа&йпуа acit) has no limit and it 
is omnipresent. 


It is said that there is a lower limit for the first type of acit 
because it is limited by misrasattva. For the middle acit there is upper 
limit, because it is limited by suddhasattva. For time there is:no such 


3 it is said to bé made up of five immutable powers. According to 


‘Padmatantra XII, 36ff, Visnu himself is called paricasaktimaya. The powers 


are sarva, түй, visva, purusa and paramesthi. They are constitutive matter 
for nityavibhüti - the five elements іп aprakrta level. 
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break and so it is said to be present everywhere. Thus it is his opinion 
that only the omnipresent time is eternal in both realms. 


124. Арап from that he says that there are some who speak of a 
difference in this due to the difference of realm. 


124. Time is eternal transcendentally but empirically here it is 
non-eternal- so they say. 


The basis for this saying is this- it is because in the transcendental 
level Sastras do not speak of it as having origin etc., and because іп 
this domain there is production etc., spoken of to it. While 
mentioning the functions of distribution, the creation of kala, is said 
to be of preservation (aniruddha ). 


Just as ‘creating prakrti' means making it evolve in the form of 
mahat etc., ‘creating time’ means that it makes it evolve in the form of 
nimesa, kastha etc. Just like the subtle change of ever-evolving 
prakrti in the form of mahat etc., the time which is ever-evolving, 
also has modification in the form of nimega etc. Because just like 
the mahat etc., this also is destroyed which consists of nimesa etc. 
With this measurement, time is said to be non-eternal here. In the 
transcendental realm it will be eternal, because of the absence of such 
manner of special change in this realm of production etc. 


Thus only such a time, having a single form without evolution 
beginning with its nimegam, kastha, muhürtam, day and time, winking 
of a moment which are the cause for the special function produced for 
the sake of others, will be related with the boundaries beginning with 
the course of sun. Therefore, there is also a view which holds that 
there is also the difference of function such as Ksana, Java etc. This is 
what Ассёпріаі in Tattvatrayavivarapam has presented primarily. In 
that position, since the nature of time will be the same in both the 
domains, it cannot be said that [time] is in transcendental realm eternal 
but here empirically non-eternal. Therefore it has to be taken that 


some say so taking into account the position of evolutionary theory. 


Since some of.our own seers (followers of this school) hold such a 
view, he considers also that [position]. 


125. Some say that there is no such thing as time. . 
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Since Buddhists and others say that there is по such thing as time, 
he says that some say... 


126. That he sets aside here. 


126. But this cannot be said, because it is established by direct 
perception and by agamas. 


Direct perception means that all objects- moving and unmoving- 
are seen to be produced by time alone. Agama means śruti etc. Sruti 
speaks of the characteristics of kala, kastha, muhürtham, day and 
nights and season which are the specifications of evolution by time, as 


Kala, muhürtha, kastha, day, night, everything. 


Madhu (Cittirai month), mádhava (month of Vaikàsi ), are 
spring season, Sukra (month of Апі) and suci (Afi month), are 
the hot-season... Yajur.8.25. 

y 


Arid this has been explained in detail in the Érivigpupurápa in 
such passages as: 


Pure one, the form of Time belonging to Visnu has been explained 
by me. V.P.1.3.6a. 


Thus one can find it іп other purápas and itihasas. As fashioned 
for this, Jyotisástra is spoken of as an explanation to the Vedas, 
which. explain time sequences for the study of the Vedas 
(adhyayanam) etc. In that Sastra, if it is said that “at such and such a 
time, there is such and such a thing", then it is due to direct 
perception. Therefore, it is not proper to say that time does not exist, 
since it is thus proved by direct perception and адата. 


127. Many [philosophers] said that there is an independent 
substance called direction. 


] Не says so, since the VaiSesikas and others say that there is ап 
independent.substance called direction,-like.the.earth etc. .They-say 
that 
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Substances are nine: earth, water, fire, air, ether, time, direction, 
soul, mind. ТагКавайртаһа 3. x 


Varadarāja has said it thus: 


The experts on the ѓайуаѕ say that there are nine substances: earth, 
water, light, wind, ether, time, direction, soul and mind. 


128. That view he refutes here. 


128; But this is not correct, since it is included іп аКаќа etc., for 
many reasons. 


For many reasons... That is to say- when four people stay in four 
directions, the place central to all the four, seems to be east to the one, 
west to the other, north to the third one and south to the fourth one. 
The basis for this is that it is not a substance but.it is visualising 
corresponding to each one's position. But earth etc., which are in the 
centre of these four people, are substances. So they do not become the 
objects of contrary knowledge. Only in this condition, the place 
where the sun rises is taken to be East and where the sun sets, is seen 
as West. And that is what appears differently to Mahameru іп four 
sides... That is why Mahàmeru is north to those who are on the four 
sides. And this is what has been described in the Srivigpupurágam 
as: 


Neither the setting of the sun nor its rising is everywhere the same. 
УР.2.8.15. 


Тһе rising and setting of the sun; seeing and non-seeing of sun- for 
all those in the earthly peninsulas, Meru is in the north. 
V.P.2.8.20b. 


Thus it will not be proper to hold that there is a substance called 
direction; since it has no state of its own as substance, it is included in 
the АКАба etc., for many reasons. 


“Ақаба etc. - here by the word 'etc.' it refers to the earth. Неге: 
direction is included; that means there is nothing to be seen 
separately, apart from the fact of imagining the parts of directions 
within the earth, corresponding to the rising etc., of the sun. It is said 
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that this view also will not fit in. This is to be seen in the light of. 
another view refuted earlier. 


129. Now he presents the position of Buddhists who consider the 
акаќа as the absence of support (covering), instead of taking it as a 
category of existence like earth etc., of the four categories. 


129. Some hold that the lack of covering is акаќа. 


"By the birth of" means in the phrase "by that it is covered", the 
covers are the subtle ‘objects (padarthas) such as earth etc. This 
absence is not denoted by the word акаќа. It is not a category which 
has its own existence which can be shown that this is акаа. The 
Bhasyakara says that 


Nor is it possible to say that ākāśa is just merely the absence of 
earth etc. Е Вг.50.2.2.23. 


130. This position he refutes. 
130. But'this is not correct, because it has a positive form. 


That is to say- just like the earth etc., is accepted as having a 
positive form, as it is said: қ Е 


There a hawk (falcon) falls, there а female vulture falls; 


becoming a place for the fall of hawk etc.; since ákása appears as а 
positive object, it will not;be correct to say that àká$a is a lack of 
covering. What is said by “that also" is a reference to the refutation of 
the above mentioned position. This is what the Вһаѕуакага explains 
in detail in the following sūtra : 


In respect of акаќа also, on account of no special distinction. 
Вг.50.2.2.23. 


The nature of not being fit to be described, is not proper in the case 
of ákàása; because, as in the case of the earth etc., admitted as 
having the nature of existence, in the сазе of the акаќа also, being 
established by unchallenged perception is common. For, the ákása 
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is apprehended as a region for flying by a hawk etc., in 
(expressions)- Here is the hawk flying, here the vulture. 


131. Now, he presents the position of the Nyaya-Vaisesikas who hold 
that аКа$а is eternal, partless, all-pervasive and imperceptible. 


131. Some others hold that [аКа#а ] is eternal, all-pervasive, 
partless and imperceptible. 


132. That he refutes here. 
132. All the four [attributes] are not correct, because it originates 


from the bhitas etc., in ego etc., it is not present; іс сап be 
comprehended by eye etc. 


That is to say- first of all it is produced from the (йтаза ahamkara ` 


with its name "bhiitas etc.” [secondly] what is produced from another 
has parts. Therefore, it is not proper to say that it is eternal and 
partless. It was said that it is born out of the bhiitas etc., to point out 
the unity between both of them because of the subtle state of the 
Sabdatanmatra. Then, if it is all-pervasive, it must be present 
everywhere, But it is not present іп ahamkaras etc., which are their 
own cause. So this [all- -pervasiveness] will not fit in. It is not proper 
to say that it is imperceptible since it is an object [to be seen] by the 
eye through its form of five elements. He said also above (117) the 
appearance of blue in the.sky is also due to the action of the 
pafcikarapam. That is what the Bhásyakára says iri 2.2.23. 


And on account of аКа$а abiding within the cosmic Egg, being 
possessed of a form by the process of paficikarana (five-fold 
combination) as indicated in the instruction about the three-fold 
transformation- there is no contradiction even about акаќа being 
actually perceptible to the eye. 


133. They say that vàyu too is not perceptible. -It is fered by the 
sense of touch. That also he refutes. 


133. Air is comprehended by the skin. Soit is not Proper to 
consider it as imperceptible. 
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That is to say- when something is within the range of any one of 
the organs of knowledge, perceptibility is. established. So vayu ` 
cannot be said to be imperceptible since it is. apprehended by the skin. 


134. Now he presents the aspects to be known concerning the bhüta 
characteristics, which are mutually different by nature. 


134. Fire is of many kinds, like bhauma etc. 


That is to say- it is of many kinds because of the difference of 
bhauma (earthiness), divya (celestial), audharyam (gastric in the 
womb), akarajam (produced in a mine). Tejas is bhauman when it is 
kindled only by the earth, such as lamp etc. Tejas is heavenly 
(etherial) when it is only of water, that is, sun etc. Fire is audharyam 
when it is both of earth and water, that is, fire in the stomach, hunger. 
It is аКагаўат when it is without fuel, that is, gold etc. 


135. Of this he divides them into the permanent and the impermanent. 


135. Among them the solar fire etc., is permanent form of tejas. 
Tejas of lamp etc., is impermanent. 


The tejas of sun etc., is permanent because it remains for a very 
long time. The tejas of lamp etc., is impermanent because it quickly 
disappears. 


136. The colour of tejas is red and its touch is hot. 


In the objects of tejas the difference of colour is the birth of 
contact of other objects. By ‘its touch is hot' is meant that among the 
three-fold touches such as hot, cold, tepid, its touch is hot. This will 
not be seen in other objects of tejas such as gold ete., of the same kind, 
because tejas is hidden. ` 


137. The colour of water is white. Its touch is cold and its taste is 
Sweet. 


This is its natural colour; when there is difference in colour, it is 
due to an adventitious factor. Its touch is cold means that coldness is 
present іп it among the threefold sense of touch (threefold because of 
the difference as cool, hot and lukewarm). Therefore, when a 
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difference in touch arises, it is due to the other contact. Its taste is - 
sweet means that its natural taste is sweet. But the presence of other 
tastes is due to the presence of other contacts. 


138. The colour and taste of earth is of many kinds. 


That is to say- it is the birthplace of all kinds of colour and tastes 
that are seen in the world, % 


139. The touch of earth and air is neither warm nor cold. 


That is to say- taking the three kinds of touches (hot, cold and 
lukewarm) into consideration [it is said so]. This is the touch referred 
to here in a general way. Therefore even in this the difference in 
touch seen occasionally'is due to the conditional factors. 


140. Thus acit will be of three kinds. 


By saying "thus" - according to the maxim which refers to the 
habit of lion constantly looking back- considering all that has been 
said before, repeating; what has been: said, he concludes the 
commentary on the acit tattva. 


Summary: 


Thus at the beginning he pointed out the characteristics of acit with 
the statement (77) non-sentient [matter] is [always] devoid of 
knowledge and is the place where all changes take place. Then he 
said that it would be of three kinds acccording to the difference of 
Suddhasattva etc. 


Then he spoke of the pattern of acit as Suddhasattva in the order of 
priority. After that he pointed out the speciality of acitas miSrasattva; 
and it is of 24 tattvas; then he explained what this first fattva is all 
about, its special states of modification; and its inequality of gupas is 
the cause for the origin of other fattvas from that [first tattva ].. Then 
he pointed out what these gupas аге; and how they are inseparably. - 


- connected with it and how they are perceptible and non-perceptible: : 
рата 
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: by its differences of stages. They are the ones to be proved as effects. 


He spoke also of the order of their production of mahat etc. as a result 
of their inequality. 


After that he spoke of the origin of universe which is the total 
effect of tativas that are produced [as mentioned above], the birth of 
caturmukha, who is the total aggregate of that cosmic egg. Then he 
said how Isvara creates the objects of distributive and total aggregates 
through and without the caturmukha. After that he pointed out the 
manifoldness of the universe, its measurements, its being the means of 
the Lord's sport, and its manner of production. 


After that he discussed the usage of each of the bhütas such as 
акаа etc., the difference in function between the motor-organs and 
the organs of knowledge and the manas which is of the nature of both; 
he also pointed out how sound etc., are predestined gunas to аКа#а 
etc; and he explained the cause for the occurence of their gupas' 
distribution and the cause for the dominance of gupas. Thus he 
discussed in detail the pattern of misrasattva. 


After that he spoke briefly of the speciality of acit which is devoid 
of sattva, and is the cause for its evolution. Then he pointed out the 
manner of the usage of acit of second type which was mentioned 
earlier, and the evolution of third type of acit. Then he shows the 
difference of understaanding of the object of time by those belonging 
to the same tradition (as Pillai Lokacarya). 


After that he spoke of the modes of divergent views of heterodox 
schools which differed from his own. He pointed out how they are 
not correct..Then he showed the aspects that are to be known in the 
characteristics of the bhüfas which are mutually distinct. Thus he 
concluded: with the characteristics of the three-fold acit. 
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The Supreme Being 


Isvara 


141. Не has thus explained very clearly the characteristics of the 
form and nature of both the basic realities (fattvas ) which are in the 
form of cit and acit.: After that, according to the saying 


Over the perishable and the átman the one God rules. S$ve.1.10. 


he presents without error and ambiguity the form etc., of Igvara who 
is the controller of both. Since the first aphorism /[сйгріка] 
ascertaining Ivara 10 be the reality by extraordinary attributes 
refers to the object by Isvara itself, he presents in this section briefly 
the distinguishing features such as its form etc. In it, first of all, he 
points out the distinct form which is the basis for the qualities (gunas ) 
etc. 


141. Ї#уага is of the nature of being opposed to all kinds of evil; 
He is infinite, self-luminous, full of bliss and one. He is adorned 
with the auspicious qualities of knowledge, power etc. He is the 
cause for the creation, maintenance and destruction of the world. 
[According to the Gita 7.16] He is the resort to the four kinds of 
people: the afflicted, seeker after knowledge, seeker after wealth 
and the wise. He grants four human objectives i,e.. Dharma, artha, 
Ката and moksa. He has got a special kind of body. He is the 
lord of the three goddesses- Laksmi, Bhümi and Nija 
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Iévara is of the nature of being opposed to all kinds of evils; he is 
infinite, self-Iuminous, full of bliss and one. that is to say- He is 
endowed with the nature that is opposed to all evils, devoid of the 
three kinds of limitations, is self-luminous and of the nature of bliss. 
As it is said in the Srufi texts: 


Brahma is truth, knowledge and infinite. Tait.2.1. 
Brahma is of knowledge. Тай.3.5. 
Brahma is of bliss. Tait.3.6. 


Thus it has to be understood. Our great master (Катапија) has 
also explained it thus: 


He is by nature opposed to all kinds of evils, is the abode of all 
auspicious qualities, distinct from all other things and is infinite, 
knowledge and bliss. Saranagati. 


So ‘too he (Pillai Lokacarya) is presenting it. But [one might ask] 
why he has not mentioned [the two qualities] viz. the abode of all 
auspicious qualities and distinction from the soul and other things, 
[the answer is this]: when the opposition to all kinds of evil is 
mentioned, the abode of auspicious qualities will follow and since the 
‘nature of bliss‘ is spoken of, by itself [abode of auspicious qualities] 
will result. So he has not mentioned [this attribute]. [Secondly] 
“distinct from the soul and all other things” has the special usage of 
both the genders [sva (m), vastu (n)] and so it is implied by its 
meaning. So he has not mentioned it. , 


Adorned with the cluster of auspicious qualities such as 
knowledge, power etc. The word "etc. " includes all the qualities 
presented by our great master in the group of qualities. 
Auspiciousness of the qualities means being ultimate enjoyment for 
those who take refuge [in Him]. The word 'ghana' is of the nature of 
a cluster (multitude). "One who is adorned" means that He is 
decorated by these [qualities]. [They are] like the divine ornaments to 
the divine and auspicious bodies. . [These]. qualities are like brilliant 
rays, to the form of divine Soul. | 
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He is all-wise and all-knowing. Mu.Up. 1.1.9. 


His supreme power is described [in the ӛгші 1 as definitely varied, 


natural and as being knowledge, strength, and action. Sve.6.8. 


А vessel of all the auspicious qualities. V.P.6.5.84a. 


Through these texts he has presented the combination of the 
cluster of gunas. 


He is the cause for the entire creation, maintenance and destruction 
of the world. The word 'world', speaks of what is being effected. The 
word ‘entire’, includes also equally the [other] meanings of the word 
such as distributive and total aggregate. ‘Sarga’ means creation. And 
this will be of two kinds such as mediate (with means) and immediate 
(without means). ‘Sthiti’ means protection. This too will be twofold: 
external and internal. 'Samháram' means destruction. This also will 
be of two kinds: through means and without means. All these things 
one can see later when he discusses them. 


That verily, from which these beings are born, that by which when 
born they live, that into which, when departing, they enter, seek to 
know that. That is brahman. Tait.3.1. 


By such Sruti passages, His creation etc., of all the worlds are 
spoken of. By this he has presented the special function of His 
specific qualities mentioned above. 


He is the resort to the four kinds of people: the afflicted, secker 
after knowledge, secker after wealth and the wise. The afflicted are 
those who desire to get back the wealth they had previously lost. The 
seeker after knowledge is the one who desires to experience the soul 
who is of the nature of knowledge. The seeker after wealth is the one 
who.desires new possessions. The wise опе is he who desires the 
attainment of the Lord which is the ultimate goal of life. Ramanuja 
presents in Gitabhasyam the forms of fourfold aspirants: 


The distressed means one who is desirous of getting his honour 
again after he has lost it through the loss of wealth. The seeker of 
wealth means one who is desirous of riches as he does not possess 
riches. Their difference lies merely in their conditions, otherwise 
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their claim is the same, viz. riches. The seeker of knowledge 
means one who is desirous of attaining to the nature of the soul 
which is distinct from prakrti. It has been said the seeker of 
knowledge, for the nature of the soul consists merely of. 
knowledge. While the wise man means one who knows the nature 
of the soul, viz. that it is in its essence the same (ekarasa ) as the 
Lord, because it forms as a part of Him and which has been spoken 
of in the words "But as distinct from this, know you my superior 
prakrti " (Gita .7.5) and who, not stopping with the soul alone 
which is distinct from prakrti also desires to attain the Lord, 
believing that the Lord alone is the supreme goal. . 
Gità.bhà. 7.16. 


The Lord himself has presented the. surrender. of four kinds of 
people: 


Fourfold are the doers of good who love-and-worship Me, the 
afflicted, the man who seeks knowledge, the man who desires for 
gain and the man who knows wisdom. Gità.7.16. 


Fourfold are my devotees, О hear them: the afflicted, the seeker 
after knowledge, the seeker of wealth and the wise one - one by 
one (separately). Mbh.12.328.30. 


By this he has presented His being the resort to all, as it was 
mentioned above as "the creator of the world". 


He grants four human objectives: dharma, artha, kama and 
mokga. The human objectives are said to be fourfold: 


Dharma, artha, Ката and тоКба аге said to be the human 
objectives. V.P.1.18.21a.; Mbh.12.59.85. 


Dharma means Isthápürta. ‘Istham' means sacrifice etc. Рйгіа” 
means charitable acts like digging wells etc. ‘Artha’ is gold, silver 
etc. 'Káma' is the happiness of experiencing the objects of 
enjoyments of this world and the next world. ‘Moksa’ means the 
experiences of the Lord and of átman. . Among these, 'dharma' will 
be the attainment of human objective through some means. Artha 
will be the attainment of the objective through means and by itself. 
Kama and moksa- both will by themselves be human objectives. So 
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it means that He will give [to these] according to their merits such 
four kinds of fruits. By this he has explained everything about His 
nature as bestower, who is the resort of all. 


Visnu is the giver of all the fruits. He gave to Indra the three 
worlds; to Kubera wealth; to Kartavirya Arjuna all the wealth in 
all the three worlds; Vaideha attained supreme abode (salvation) 
by pleasing Visnu. 


He has got a special kind of body. That is to say- what he is going 
to say further beginning with "Only the Body more than the essential 
qualities is very much desired” (181), is to be understood as one 
endowed with a body with distinctive features. The distinctive 
features of the body is made clear by the Sruti passages such as: 


Shining like the appearance of lightening in the middle of the dark 
clouds. Narayanstiktam. Line 21. 


Our great master (Ràmànuja) has presented this difference of the 
divine and auspicious body thus: 


He is of divine form which is desired by himself, according to his 
nature, single natured, the incomprehensible, divine wonder, 
eternal, faultless, unsurpassed, brilliant, beautiful, sweet-smelling, 
youthful, charming, tender and so on -a ocean of endless qualities. 
Saranagati. 


By this he has presented the divine and unique body, which 
illumines the above mentioned essential qualities and which is 
exclusively meant for the causality of the world, for the resort of all, 
and granting of all the favours. 


He is the lord of the three goddesses- Laksmi, Bhümi and Nija. 
That is to say- he is the suitable Lord to the great Lady, who is the 
chief queen of bestowing and mediating agent to the embodied beings 
and to the other Ladies, who could be put on par with her and who has 
the distinction of being said: 


Suitable to You. TVM.10.10.6d. — 


As it is said in 
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Bhümi. and Laksmi are the consorts. P.S. Uttarannuvakah 6a. 
what the Lord of the vedas said referring to the two, Laksmi and 
Bhümi, is also metaphorical in pointing to Nija. 


In Vaikuntha, in the other world, O Janàrdana, with the help of Sri, 
Paramc$vara is served by both Bhümi and Ма. Saiva. 


And our great Master (Ramanuja) has expressed this thus: 


Desired by himself, eternal, faultless, suitable, wise, boundless by 
nature in form and guna, power, riches, character, etc., surpassing, 
numerous, auspicious cluster of qualities, О Srivallabha. Such a 
one is the Lord of Bhümi and ММА. Saranagati. 


By this, the distinctive mark of the body, mentioned above, instead 
of becoming like the moonlight shed on a forest (in vain), is presented 
here as being united with the Ladies who could experience it. . 


142. Thus he discusses in detail further the nature etc., mentioned 
above. Among these, in the 18уага is of the nature of being opposed 
to all kinds of evil, infinite, self-luminous, full of bliss, he explains 
first his being opposed to evil: 


142. “He is opposed to all evil" means that he is opposed to 
imperfections such as change etc., just as light is opposed to 
darkness and Garuda to snake. 


Heyám. . means imperfection. Since it is said as all the 
imperfections, it speaks of the imperfections of the threefold cetanas 
and acetanas. He later. speaks of it lucidly about this as the 
imperfections of the sentient and non-sentient things do not affect 
Isvara (145). f 


Just as light to darkness and Сагида to snake -means that just as 
light is opposed to darkness and garuda is opposed to snake. When it 
is said: imperfections such as change etc. by the word ‘change’, it 
speaks of the transformation of the threefold acit. By the word 'etc.’, 
it speaks of the miseries. of ignorance on the part of the souls in 
bondage, the abandoned forms of the released souls, in association 
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with prakrti, like those who washed the mud after being tainted, and 
the dependence of the eternally freed souls because of their limited 
nature. 


Tf one asks whether dependence is an imperfection, [the answer is] 
it is an imperfection to an independent person, like the sprouting of 
the breast for a man. Being opposed to these imperfections means 
himself being different [from this]. Because it is said "opposition" 
(pratipata), according to the saying, ~ 


Atman consists of knowledge, it is pure. У.Р.6.7.22а. 


even though it is not connected with a blemish binding the nature, a 
difference of the nature of the Lord appears when compared to the 
nature of ātman, which is capable of being related to a blemish as а 
conditioning factor. 


That highest Brahman [is] eternal, unborn, undecaying, immutable 
and of uniform nature and always blotless on account of the 
absence [of things] fit to be abandoned. V.P.1.2.13. 


Of this nature is the Highest Place called Visnu... bereft of 
everything fit to be abandoned. V.P.1.22.52b. 


Glory to Supreme Being, who is immutable, pure, eternal. 
V.P.1.2.1a. 


There is also another interpretation in the Gadyavyakhyanas 
presented by Acáryas like Nañcīyar, Accàn Pillai and others, namely: 


Being opposed to evil means- opposition to evil, which is the basis 
for the removal of the imperfections of those who resort [to Him]. 


Ifone asks: will this meaning also be the same as in the example just 
like Garuda to snake, the answer is this is not his intention in this 
place because it is said: being opposed to imperfections such as 
change etc. ` 


143. After that he explains what "being infinite" means. 
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143. “Being infinite" means that Не is eternal. He is all-pervading 
being in both the sentient and the non-sentient. He is immanent. 


‘Being infinite’, means being unlimited by place, time and in 
essence. It is devoid of limitation in space, because it is present 
everywhere; since it is eternal, it is devoid of limitation by time; it is 
devoid of limitation by essence through the absence of similar thing, 
because it has no other support apart from Him and because it is the 
basis for all things that are distinct from itself. That he presents as 
eternal, all pervading in both the sentient and the non-sentient. He is 
immanent. By this it is made clear that there is no limitation such as ` 
He is at this particular time and He is not at some other time, because 
He is eternal. [Secondly] since He is present everywhere pervading 
both. the sentient and non-sentient beings, there cannot be any 
limitation by space such as that He is present in that place and not in 
another. [Thirdly] since He is immanent in everything, there is no 
limitation by a thing such as that it is like something else, because He 
is the basis for everything and He has no other support beside 
Himself. \ 


Eternal, all-pervading, all-encompassing, very subtle. 
Mu.Up.1.1.6. 


Having entered within, he remained the soul of all people. 
Tait.A.3.11. 


_ The soul is his body, the earth is his body. . Br.Up. 3.7.23. 


Equal to him, or greater than him is not seen. $ve.6.8. 
144. [Even] when it is not connected with it, since He is acting as 
inner controller, will not its imperfections affect [I$vara also]? He 
takes up such a question for discussion: 


144. [A doubt might arise}: If he is immanent [in everything] will 
he not have [the related imperfections}? 


145. That he refutes here. 
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145, [But this is not correct.] For just as childhood, youth and old 
age which are related to the body do not affect the soul [so also] 
the imperfections of the three kinds of sentient and non-sentient 
ones do not affect I$vara. 


That is to say- Just as the changes such as childhood, youth, etc., 
connected with it, do not come to the soul which is its inner-dweller, 
even though inhabiting the body it independently rules it, so also 
Тбуага will not have those imperfections connected with it, even 
though He has [the sentient and non-sentient things] as his body. The 
Alvar has also presented this as follows: ` 


If the knowledge of the soul joined to the body, which is not 
affected by any of the imperfections connected with the body, 
joins the inner controller, it will reach Him. ТУМ.3.4.10с-4. 


[Опе might ask further}: Even if the embodied soul is not affected 
by the imperfections such as childhood etc., that are connected with 
the body, just as the limitations such as sorrow, ignorance etc., as a 
result of the relation with the body come to Ivara, so too will not 
some imperfections affect Him also, because of His relation of abiding 
in the body? [The answer is] It will not affect Him. It depends on the 
special cause of entrance [into the body]. 


He enters into the body, not due to Karma as in the case of 
[cetana ] but it is due to a favour on His part. 


The Lord is not affected by the fruit of karma. R.Veda. 


This one, the inner átman of all beings, with the sins destroyed. 
Subàlo. 


For the sake of Visnu, who conquers everything. — V.P.1.2.1b. 


146. After that he explains His nature consisting only of knowledge 
and bliss. 


146. To be of the nature consisting of only knowledge and bliss 
means that He is the knower in the form of bliss. 
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When he has to give the meaning of the word that he has only 
knowledge and bliss as His nature separating them as knowledge and 
bliss, [instead of that] he presents it as the knower in the form of bliss, 
since it is not two [separate] states. The knowledge itself is his nature. 
And when that is favourably disposed, it becomes bliss. He has 
himself said in his own work Gadyavyakhyana thus: 


When the favourably disposed knowledge itself is His nature He 
gives it separately as knowledge and bliss in order to bring out 
both. 

147. He explains further what is meant by being the knower in the 


form of bliss. 


147. That is to say- [his essential nature] is unsurpassingly good 
and self-luminous. 


It is said 'beyond limit' to show that the extent of His form is 
everywhere. By this it is pointed out that in His form there is no place 


that is disfavoured and non-illumining. That is the meaning of the : 


word 'only' in the expression that He is of one form of being a knower 
in the form of bliss. "Favourableness" means the act of gladdening. 
"Illumination" means self-luminous. 


Whose nature is knowledge alone in the form of gladdening and 
shining independently, He indeed is of the nature of knowledge 
and bliss. 


148. Thus after explaining the specific form he presents the 
specifications of the gunas that reside in His form. 


148. His auspicious gupas such as knowledge power etc,. are 
eternal, boundless, innumerable, free from the limiting adjuncts 
and all imperfections and devoid of an equal and greater [than 
gupas 1. 


By the word 201 (etc.) it speaks of all the characteristics of guna 
such as strength, wealth, courage, brilliance, affection -etc.,--and 
valour, etc. "Being eternal" means being devoid of beginning and 
end. Since they accompany the nature, they inhere in it. 
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The eternality of these gunas is established by ӛгші such as 
These are eternal and desired. Chà.Up. 8.3.1. 
The meaning of this Sruti passage is: 


Kamah means that the auspicious qualities are desired and they 
are eternal. 


The Alvar refers to this as: 


Without end is [His] bounteous fame. TVM.1.2.10b-c. 


"Being without limit" means inability to see the boundary in any way. 


From whom words turn back and the mind without having reached 
it. Tait.Up.2.9. 


Thus the Veda tries to find the boundary of the quality of bliss 
and returns [without finding it]. This is not true with regard to the 
quality of bliss alone. All the gunas are like this [without boundary]. 


The Vedic sayings did not go beyond the beginning, when they 
desired to know the boundary of each guna, imagining, even more 
than Prajapati, making the human beings hundredfold. Stotra.19. 


The Alvar has also presented it as 


Excessive bliss. TVM.1.1.1a. 


"Innumerable" means that such attributes cannot be numbered. 


O Child, just as jewels of the ocean are innumerable, so too the 
attributes of the Supreme Being are endless and innumerable. 


His gunas cannot be spoken of even by all the sages of all the 

worlds, in all ages, of the mahátman, of the triumphant Visnu, 

holding the conch, wheel, disc in hand, born of Vasudeva. м 
Mbh. 8.57.48. 
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If there is someone who has the life-span of Brahma, . with crores 
of faces, with pure minds (like that of Brahma), he will not be able 
to mention even one in 16 thousand of your gunas. О Lord, have 
mercy. Уагаһа. 73.35. 


Even the whole group of rishis will not be able to speak of the 
inseparable gupas of the supreme Lord, beginning with sattva. 
This is certain and clear. Visnu. 66,16 


The Alvar has also presented it thus: 


Innumerable and of ancient glory [are the auspicious qualities}. 
TVM.3.3.3d. 


The Alvan has expressed the eternality, the innumerability and 
the boundlessness of the qualities in the following verse. 


Every drop of each one of his gunas would become the spiritual 
abode; such a celebrated power is innumerable, boundless, endless, 
eternal; more than all these there is the happiness to surrender to 
his divine nature adorned with divine qualities, who has beautiful 
shoulders and who is the Lord of the Holy mountain. Such a place 
І һауе reached. Sundara. 26. 


"Being without limiting adjuncts" means that they inhere by 
themselves unlike the gunas of the cefanas which depend on the 
limiting factor which is the will of Isvara, in matters such as self- 
origin etc., since they are dependent on another. 


The author of Srutaprakasika, while explaining the passage in 
Sribhagya: 


It is called purusottama which is the cluster of auspicious gunas, 
which are innumerable, boundless, excessive, devoid of all the 
faults that are to be abandoned. 


brings in a suggestion that by the word ‘boundless excessiveness' the 
eternally freed souls are referred 10; He presents this meaning in а 
different sense as . 
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By its close connection (anusaktena ) or by the word "by nature", 
‘the eternally freed souls are referred to. Such qualities of theirs are 
dependent on the eternal will of the Lord. 


The sruti speaks of the ‘state of being natural’ of the gupas as 


Knowledge, strength, activity [are all] natural [їп Him]. Sve.6.8. 
In the above Srufi passage, 'kriyà' (activity) restricts its meaning. 
The author of. Srutaprakasika comments on this also as: 


Beginning with "para", it is said, his nature of knowledge, power 
and so on, is action - as a rule. 


"Devoid of imperfections", means being free from imperfections 
which are in contact with gunas that are to be abandoned: 


With sins destroyed, ageless, deathless, bereft of grief, hunger, 
thirst, with desires fulfilled- with thoughts fulfilled. Cha.Up.8.1.5. 


In the Supreme Lord - there are no gunas like sattva etc., of the 
Primordial Nature. V.P.1.9.44. 


Knowledge, power, strength, over-lordship, prowess, lustre in their 
entirety without qualities etc., fit to be abandoned, are to be 
denoted by the word 'bhagavat’. V.P.6.5.79. 


He is the one store of qualities- lustre, strength, overlordship, great 
knowledge, great prowess, power etc., the eminent among the 
eminents, in whom the Lord of the high and the low, are no 
afflictions and others whatsoever. V.P.6.5.85. 


The abode (substratum) being opposed to all those that are to be 
abandoned is incapable of being connected with imperfections that are 
to be abandoned. 


"Devoid of an equal and one greater than themselves" means that 
there is nothing equal to:and greater-than themselves, unlike the 
gunas ofthe cetanas, which have equality with the gupas of other 
cetanas, and have more of thsgunas of I$vara. These also will be 
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devoid of ал equal or a greater one, since they һауе as substratum ап 
object which is devoid of an equal or a greater опе; as in 
Nor is seen, equal to him, or greater than him. $ve.6.8. 
О Lord of Srirahga! You are without any contact with 
imperfections, limiting adjuncts, boundary, equality, number etc. 
You are full of auspicious qualities like compassion and affection. 
These six qualities like knowledge, prosperity, power, valour, 
strength, effulgence and so on make you precious like the jewel. 
Sriranga. 2.27. 


149. Since such attributes are of three kinds, he presents them by 
dividing the scope of these three types. 


149. Of these [attributes] the subjects of his affection etc., are his 
devotees and the subjects of his might etc., are his opponents. АП 
are the object of his knowledge, power, etc., which are the cause 
for the above. 


Affection etc. By the word іс." it refers to all the special gupas 
which are excellence of disposition (sausilya ), easily accessible 
(saulabhya ), gentleness (márdavá'), openness (árjava ) etc. The 
object of favour is the devotee. 


To ће might etc. By the word 'etc.', it refers to the valour. The 
object of disfavour means the enemies of his devotees. He has said 
that the enemies of His devotees are his enemies: 


The food of the enemy is not to be enjoyed. Let not the enemy 
even be fed. О King, you hate the Pandavas, Pandavas are indeed 
my life (dear to me). Mbh.5.409.2. 


Knowledge, power etc. which are the cause of these. In this, by 
the word 'etc. strength, lordship, valour, lustre are referred to. 
Knowledge, power etc., being the cause for affection etc., and might 
etc., means that they are the source of them as it is said: 


Pre-eminent knowledge, imcomparable strength, all lordship, 
boundless valour, the benévolent and ultimate power and the 
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ultimate brilliance. These are called the primary six gunas, which 
are the sources of all boundless, innumerable qualities. Varada.95 
These six auspicious qualities ... Sriranga. 2.27. 


are the source of them. Only these are the source of existence for the 
six gunas for the rise and fall of all things. 


Accan Pillai in his work Vivarapam writes thus, 


In it ‘being born’ means becoming a quality based on the six 
qualities which are the source of the rise and fall of everything, 


while explaining the meaning of the sentence, 
There the divine inner attributes of our Lord are knowledge, power 
and other six qualities, and the ones born out of. this, namely, 
excellence of disposition and so on. 

Of these six attributes, knowledge means, 
People who are experts on qualities say first of all that the quality 
called knowledge means self-luminous, self-knowing, eternal and 


illumining everything. 


Thus it is a special attribute which illumines everyihing and 
reveals itself. 


Power means becoming the primordial cause of the world, the 
ability to accomplish what has not been accomplished. 


. As it is said: 
That which was the cause of the world is said to be the power. 
Strength means an ability to bear all things. As it is said: 
Strength is the ability of bearing. 


That is, without effort becoming the cause of the world. As it is 
said, ^ ` 
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People who are experts in qualities say that what goes by the name 
'strength' means that by which He creates His world always 
effortlessly. 


Prosperity means, independence which is characteristic of an 
agent, an ability to control everything. Аз it is said: 


Agency means that ability accompanied by independence. So say 
the experts on gunas. 


Valour means, immutable without any change in His nature, even 
though He has become instrumental cause of the world. As it is said: 


That which is without modification even when it serves as 
instrumental cause. That is the quality of valour, without loosing 
His original nature. 


Lustre means, without depending on any means, ability to be free 
from others. As it is said: 


That ability to be independent - that is lustre. 


"For this, everyone becomes an object" - That is, the protection of 
the devotees, the destruction of the enemies, take place using 
knowledge and power. So it is said that everyone becomes an object 
of this. 


150. Thus dividing the gunas into three and pointing out their 
respective objects he intends to present also the order of the objects 
corresponding to each. So he gives the objects separately for some of 
the gunas mentioned above. 


150. Knowledge is for the ignorant; power for the powerless; 
forgiveness for the offenders; mercy for the suffering; affection for 
those who have shortcomings; amiability to the inferior ones; 
straightforwardness for the crooked ones; friendship for those who 
are hard-hearted; gentleness for those who are afraid of separation 
[from him]; accessibility for those who yearn to see him; thus it is 
to be seen everywhere. 
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Knowledge means, the quality which enables to discern the good 
and the bad among embodied beings. So it is said that itis a limb for 
the ignorant in discerning the good and the bad. As it is said: 


Where am 1, an ignorant person, and where can I seck the good of 
soul? Oh Madhava, which is good for me, О my Lord, that you 
command. i 


Power to the powerless. Sakti means the ability to accomplish 
what cannot be accomplished; so it means giving a helping hand to the 
success of the powerless in their actions meant to obtain intended and 


unintended goals. 


Forgiveness to the offenders. Forgiveness means enduring 
offences. So it means giving a helping hand to those who 
acknowledge themselves as offenders, as it is said, 


Iam the repository of wicked acts. Вһар,545. 


Аз Bhattar also says: 


‚ Even with blemish, with repentance, forgiveness will result; how is 
it possible to get forgiveness, when I am proud. Srirafiga.2-96. 


Compassion for the suffering. Compassion means inability to 
bear the suffering of others. So it means giving a helping hand to 
those suffering, as it is said, 


Remaining in the ocean of birth and death, like the. ship which 
sinks into the ocean saying that there is no help. ТУМ.5.1.9а-Б. 


Bhattar also explains thus, 


Compassion takes away the misery of others. _ My misery 
flourishes. How am I to merit your compassion? — Sriraüga.2.98. 


Affection for those who have shortcomings. ‘Affection’ is a quality 
which considers the shortcomings of those who take shelter іп Him as 
enjoyment, just like the cow eats the shiny mucus on the young one 


when calved. Therefore, it means that it will be a means to those who. 
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consider themselves as subject to imperfections such as avidya, karma 
etc. Y 


Amiability for the inferior ones. 'Amiability' (Silam ) is the nature 
where a great one mingles with the low ones withóut separation. 
Therefore it means that it is instrumental to those who consider their 
teal worth. 

Straightforwardness for the crooked ones. ‘Arjavam’ is being 
guileless by threefold means. Therefore it is being a means to those 
who think of their threefold crookedness. 


Friendliness for those who are hard-hearted. Friendliness is the 
nature of always considering goodness. Therefore it is a means to 
those who consider themselves as wicked by thinking always of evil. 


Gentleness for those who are afraid of separation [from Him]. 
‘Gentleness' is the tenderness due to the inability to endure separation 
from their intended abode. So it isa means to those who are afraid in 
their separation. р ` 


Easy accessibility for those who yearn to see him. ‘Easy 
accessibility’ is making him to be seen who is beyond the cognisance 
of senses. Therefore it is the means for those who desire to see Him. 


“By this, dependence on His knowledge" means that His 
knowledge is for the ignorant because in the process of determining 
the good and the bad, He is for the ignorant. Dependence on His 
Power means that His power is for the weak because he is on the side 
of those who are weak in the avoidance of unfavourable things. 


"Dependence on His forgiveness" means that He is for the sake of 
sinners, since forgiveness will be for the sinners. Having pity is for 
those who are sick, since compassion is for the miserable. Considering 
shortcomings as objects of enjoyment is meant.for the guilty ones. So 
affection is for those who have shortcomings. Mingling without 
seeing the difference of lowliness is with regard to matters concerning 
low people, so.amiability is for inferior ones.. Dealing with others by 
making himself guileless in threefold actions is with regard to those 
who are not straight. So straightforwardness is for the crooked ones. 
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Thinking always of good things is for those who always think of 
evil things; so friefidliness is for those who are hard-hearted. 
Gentleness due to the inability to endure separation [from Him] is for 
those who are afraid of separation, so softness is for those who live in 


the fear of separation. 


Trying to make Him visible through an image, who is beyond the 
cognisance of the senses, is for those who desire to see that form. So, 
easy accessibility is for those who yearn to see. Thus he has shown 
the predestined nature of the gunas with regard to their objects. 


Thus one has to find it everywhere- means that one has to 
understand it in the same way as mentioned above. That is, one has to 
assume the respective objects of other qualities that are not mentioned 


here. 


151. Thus He is a special person of qualities. So he further presents 
in detail in another aphorism the way Ї#уага deals with those who 


depend on Him. 


151. Thus, iévara is endowed with the auspicious qualities. So on 

seeing the misery of others, He feels sorrow and pity and He 
Himself feels the pain and thinks of their good.. He is devoid of 
the feelings of selfishness and of being indifferent. He exists for 
the good of others, like the moonlight, the soft southern breeze, 
sandal and cool water. He does not see the inferiority due to birth, 
knowledge in those who resort to Him. He becomes the shelter to 
those who do not find that in themselves or in others. And He 
performs miracles like bringing back the son of sündipani and the 
sons of vaidika and fulfils the desires of His devotees. He creates 
new things for them like the world of the Dhruva. He gives to His 
devotees Himself and all that is His own, just as people desire and 
act in such a way that all their wealth is distributed to those, who 
are their own. Acting on this principle, Jévara feels a sense of 
achievement when the wishes of His followers are fulfilled. He 
does not keep a count of His good deeds, but thinks too much of 
the little favours done by His devotees. He becomes the object of 
such a charm that people long lost in lust forget everything 
immediately and take resort in Him. Ivara is like a father who 
does not notice the faults of his sons and wife, even when He sees 
them and does not Ксер in heart the shortcomings of His 
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followers. Even when the Goddess Laksmi points to their flaws 

Не орро: че һег bip ain His devotees. As a lover takes delight 
en in the untidy things of his beloved, He, knowi 

His devotees, accepts them. кешене. 


He is straightforward in three-fold means on their side; when the 
devotees feel the separation, He is involved in trying to reduce 
their suffering. He places Himself in a low position to suit them. 
He becomes so simple in such a way that they can bind Him and 
even beat Him. His attachment to His devotees is just like that of 
the mother cow who scares with her horns and hooves even the 
young one calved earlier and those who come close to her for 
feeding the calf with grass. In the same way, Isvara treats them 

x affection leaving aside Mahalaksmi and the eternally freed 

s. 


By beginning with ‘thus’, it recalls the above i 

bes \ itr mentioned group of 

gunas. Since He is endowed with the auspicious qualities.- бетеше 

combination of gunas is presented as а cause. This is to show that the 

реш that аге to Бе mentioned later are only the effect of the 
unas. 


On seeing the misery of others He feels sorrow and pi is i 
f | 8 pity.- This is 
the act of mercy. To feel pity on seeing the misery of af 4 is due to 
His not being able to endure the sufferings of others. 


‚ Не thinks always of their good.- This is the effect of friendship. 
Always' means at all times without any limit of the time that they 
know and of the time that they do not know. Being a resort intent on 
seeking all auspicious things is due to friendship. - 


„Не is devoid of ће feelings of selfishness and of indif! 
exists for the good of others like the moonlight, the icin 
breeze, sandal and cool water. This is the effect of dependence of 
others on Him as refuge. Without being intent on his own and without 
being neutral towards things of one's own and others, Не is intent onl 
on others' welfare, like the objects such as moonlight etc.; itis due i 
their being dependent on.Him. E 
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He does not see the inferiority arising out of the state of birth and 
knowledge of those who resort to Him. This is the effect of the 
quality of impartiality (samyaguna). This is dealing with those who 
resort to him without seeing the differences arising out of birth etc. 
According to.the Gita: 


In all contingent beings the same am I. Gita 9.29a. 
is the nature of being the same to those who resort to Him without the 
distinction of "superior" and "inferior" due to birth etc. 


He becomes the shelter for those who are abandoned by all. This 
is the effect of giving shelter to those who are destitutes. In a state of 
abandonment where they are not themselves their saviour and others 
too are not able to help, He becomes the protector. For 


He becomes the refuge to those who have none to hold on. 
TVM.7.2.7a. 


He performs miracles like bringing back the sons of Sandipani and 
the sons of Vaidika and fulfils the desires of His devotees. This is 
the effect of the love for truth. According to the saying, 


The son of great ascetic who died in the frightful ocean 
Periyalvar Tirumoli. 4.8.1a. 


long time ago the son of Sandipani 1 was taken away by the ocean, 
and according to 


The four children who died at the birthplace? 


1 Sandipani was -a master-at-arms who gave instruction to Balarama and 
Krsna (according to Visnu Purana) and requested as preceptor's fee that his 
son drowned in the sea but kept under the waters by the demon, Paficajanya 
should be restored to him. Krsna then plunged into the sea, killed the demon 
and brought back the boy to his father. 


2 ‘The Vaidikan (a brahmin) having lost three of his children just after birth 
pleaded with Krsna that at least his fourth child who was in the womb of the 
mother must be protected. At that time Krsna was engaged in an elaborate 
sacrifice. So Arjuna volunteers to give pretection. In spite of Arjuna's 
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Periyalvar Tirumoli. 4.8.2a 
as soon as they were born, as it is said, 


My wife does not see the dear children drinking milk 
Periya Tirumoli. 5.8.8a-b. 


even the mother who gave birth to the child was unable to see but 
the divine consort of the Lord looked after them graciously. 
According to the saying: 

The children who escaped, Periyalvar Tirumoli. 1.5.7c. 
having escaped, the sons of Vaidika who 

Were in his brilliance, which stood as the ray of light 

num ТУМ.3.10.5с. 
as it is said: : | 
He gave the beautiful shape Periyalvar Tirumoli. 4.8.1b 
and as it is also said, i 


The one who gave also the body, ТУМ.3.10.54. 


just ав һе redeemed them with their respective forms, even if they do 
evil things he fulfils their desires. According to the saying, 


Ката is the desire in the matter of protecting the devotees. It is a 
spontaneous act of the Lord and hence known as satyakáma, lover 
of truth. : 


Thus it is due to His being a lover of truth. 


making a fence- with his arrows around the house of the brahmin, the fourth 
child disappears after birth. -So the brahmin blames Arjuna for this tragedy 
and drags him to Krsna. Krsna takes both of them to Vaikuntha to find that 
all the four children of the brahmir are with the divine consort of the Lord 
well-cared for. Krsna restores the children back to the father. 
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Being the lover of truth means being able to fulfil all the desires, 
like bringing back the son of Sandipani. 


Thus Natuviltiruvitippillai Bhattar explains it in his Tattvatraya . 


He creates for them new things like the world of Dhruva- This is 
the effect of intending the truth. Just like creating a position in the 
high state of heaven to Dhruva;? the son of Uttanapada, He does for 
the devotees great wonders. This is due to non-deluded will-power 
which is able to create rare and new enjoyments. This too has been 
explained by Bhattar himself as 


Endowed with willing the truth means being able to create what 
was not before, like the exalted position of Dhruva. 


He gives to His devotees Himself and all that is His own just as 
people desire and act in such a way that all their wealth is distributed 
to those who are their own. This is the effect of magnanimity. 
According to the saying: 


O Varada, you created all these for the sake of your followers. 
Varada. 63. 


This is giving to the devotees what is one's own, so that they can 
use them just as the owner of them will use them himself [freely]. He 
does not have at heart the feeling of condescension that He gave them; 
and He gives them in such a way that devotees need not feel anxious 
to return thanks or feel indebted. Thus He is an immensely generous 
person. 


If their wishes are fulfilled, He feels a sense of achievement. This 
is the effect of gratuitous action. If the desire of the devotees is 


3 Dhruva (the immovable, or the polestar) was the son of King Uttanapada 
and grandson of Manu. Dhruva and his mother, Suniti, were insulted by 
Uttanapada's favourite wife, Suruci. Dhruva, indignant, left the palace at the 


age’ of five and living in the forest among the sages, started practising 


austerities on the bank of the river Yamuna. He later became the ruler of the 
earth and rising to heaven, has now become the polestar. He is said to be the 
embodiment of Will -роуғет. - “ i 
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fulfilled, instead of their feeling a sense of fulfillment, according to 
the saying. 
Having been consecrated іп Lanka. Ram.Bal.1.85. 


He himself has the sense of fulfillment. If the devotees receive 
protection, the happiness is His. Such is His nature. 


Becoming krti means that only when the desire of the devotees 
becomes fulfilled, he has a feeling of achievement. 


Thus Bhattar has explained it. 


He does not keep a count of His good deeds, but thinks too much 
of the little things done by His devotees. This is the effect of 
gratitude. Even though He has done all the good things to them, He 
does not think any one of them, but He remembers the little that they. 
have done, if they have done by their effort small things such as a 
single act of surrender etc. It is because He knows all that is done to 
Him. | 


Bhattar has explained it thus: 


Being a man of gratitude means thinking only of the little good 
done by the devotees and not looking at his own good things. 


He becomes the object of such charm that people long lost in lust 
forget everything immediately and [take resort in Him]. This is the 
effect of sweetness. This is to be charming in all the states in such a 
way that one forgets the lustful pleasures in which one has been 
immersed for a long time. According to the saying: ` 


He is of all rasas. Chà3.142. - 


- for He is of an unsurpassing enjoyment. 


He is like a father who does not notice the faults of his sons and 
his wife even. when he sees them and does not keep in heart the 
shortcomings of his devotees- This is the effect of goodness. One 
who is living with.his wife and children, even when.he sees their 
mistakes, remains as if he has not noticed them. So too even when He 
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sees the faults of the devotees, He does not keep them at heart, since 
He is so good as to ignore the faults of His devotees. 


Even when goddess Laksmi points to their faults, He opposes her 
and protects His devotees. This is the effect of firmness. The Lord 
honours Laksmi by doing what she recommends; Гакѕті who pleads 
forgiveness for the faults of cetanas, according to the saying: 


Even though she is Laksmi, she reveals 
Periyalvar Tirumoli.4.9.2a. 


points out the mistakes, the Lord disagrees with her, according to the 
saying, 


Му devotees would-not do that. If they have done it, they have 
done it considering it to be good. Peri.Tiru.4.9.2b. 


and protects them by remaining steadfast. It is due to his steady 
nature. 


As a lover takes delight even in the untidy things of his beloved, 
He accepts their faults as objects of enjoyment. This is the effect of 
confidential intimate relationship. Just like the lover who loves even 
the dirt in the body of his beloved because of his attachment 
(právanyam) with regard to his beloved, so also He accepts as 
pleasures the shortcomings due to the relation with prakrti, etc., of 
His devotees. This is due to the immense confidential and intimate 
relationship. 


He is straightforward in threefold action on their side- This is the 
effect of straightforwardness. Siding with those. who are not 
straightforward in thought, word and deed, just like those who raise 
water by an external means to the raised plains where water will not 
reach, He reaches them guilelessly by the threefold actions, for this is 
due to his nature of uprightness. 


When the devotees feel the separation, He is involved [trying to 
reduce their suffering]. This is the effect of tenderness > : 


If months [go] up, I will not live, Кат.5.38.65. 
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I will not live еуеп one moment, Ram.5.66.10. 

If they are separated from Him, the devotees suffer. He endures 
the pain Himself which is like reducing the ocean into alake. This 
is due to His tenderness which does not endure separation from Ше 
devotees. 


He places Himself in a low position to suit them- This is the effect 
of amiability. In order to be agreeable to those who are of low status 
due to birth etc., the Almighty who is the highest of all, lowers 
himself. That is due to his amiability. 


He becomes so simple in such a way that they can bind Him and 
even beat Him- this is the effect of easy accessibility. In the state of 
incarnation, by the clever stealing of butter, according to the saying, 

Holding tight and beating; Ciriyatirumatal. Line 73. 


He makes himself so simple that YaSoda and others can bind Him 
and beat Him. This is due to 


His making Himself easily accessible. TVM.1.3.2a. . 


His attachment to His devotees is just like that of the mother cow 
who'scares with her horns and hooves even the young one calved 
earlier and those who come close to her for feeding the calf with the 
grass, so too He treats them with affection leaving aside Mahálakgmi 
and the eternally free souls. This is the effect of affection (vatsalyam). 
The mother with love for the calf to which she has given birth that 
day, scares the other calf which she gave birth with the same love and 
including those who come.to feed with grass, by shaking the horn, 
heaving ‘heavily, stamping with its hooves. In the same way Isvara 
sets aside Mahalaksmi who is the bestower.of enjoyment such as 
embracing etc., and the eternally freed souls who were previously the 
objects of love, and loves those who took resort in Him today. This is 
due to His affection. 


152. So far he (Pillai Lokam) has discussed in detail above what was 
said as adorned with the cluster of auspicious qualities such as 
knowledge, power, etc. After that he begins to explain what was said 
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as the author of the creation, maintenance, and destruction of the 
whole world. 


152. He is Himself the cause of the whole world. 


The word "Не refers to Ivara who is distinguished due to the 
gunas by a special nature as mentioned above. It makes another 
specification of being the cause of the world because of his coming 
down. In the Vedanta, in Chándogya itis said: 


Sat alone, O dear, was present before. Cha. 6.2.1. 

Brahma is that. That alone was before. Br.Up. 1.4.10. 
in Vájasaneyaka апа 

Аштап is that. And only that was before. A. 1.1.1. 
in Aitereyaka. 


What is that cause which is spoken of by the. common works like 
sat, brahman, ййтап ? With this quest in mind, according to the 
maxim? of дайзатапуа, Narayana Himself who is specified in the 
Mahopanigad as 

- .-Nàráyana indeed was one. Mahopanisad. 1.2. 
is ascertained as the Supreme Preceptor who is the cause of ће world, 
he presents Him as 'He' with loving devotion. 


It is said: the cause of the whole world. It is to bring out that He is 
cause for all effects both distributive and total aggregates.” By this it 
includes the fourfold meaning- mutual connection, devoid of 
contradiction, the means and fruit, which in the Uttaramimāmsā аге 
explained in the four adhyayas, keeping in mind what was said in Br. 
80. 


4 According to this maxim (gatisimanyanyaya ог сһавараќипудуа), 
common words denoting general meanings should culminate in a more 
specific meaning. Hence words like sat, atman, though denoting a general: 
meaning, here point to the specific reality Narayana. 
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Now, then, the desire to know Brahman. Br.Sü 1.1.1. 
As a characteristic mark of Brahman spoken of as the desired one to 
be known, he speaks of the cause of the world as 
Origination etc., of this [world] from whom. Br.Sü.1.12. 
Through its unsuitableness (disjunction- ayoga), suitable to a 
different thing (anyayoga) and specification (vyavacchedam), he 


presents the meaning of the first chapter which explained Brahman to 
be the cause of the world in accordance with all the vedanta vakhyas. 


153. Now he refutes those who hold the atom as the cause of the 
world and not Brahman. ` 


153. Some accept atoms as the cause of creation. 


‘Some’ refers to the Buddhists, Jains, Vaisesikas. and others. 
Among them Buddhists and Jains hold that only atoms are the cause of 
the world. Vaisesikas and others hold that atoms are the material 
cause and Ivara, . proved by inference, is the instrumental cause. 
Among them, Buddhists and Vaiéesikas and others take the atoms as 
four kinds: earth, water, light, air. Jains consider atom as one. Thus 
in spite of some differences they agree the atom to be the cause. So 
he explains them together as "some". А 


154. They say-that all the effects such as Mahi, Mahitar etc., are 
only the evolutions of atoms. He refutes that position here. 


154. But there is no evidence to accept the atoms as the cause of 
the world, because it contradicts the position of scriptures. So it is 
not proper. 


That is to say: The atoms, which are accepted as the cause of the 
world, are not established by perception, nor by айдата but by 
inference alone. If it is so, then it is not proper to hold that atoms are 
the cause of the world, because it cannot establish a meaning which 
contradicts the двата, secondly, because it is not even established by 
inference, because there is not a single ргатапа proving. the reality 
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of atoms and because it contradicts the ӛгші which says that Isvara is 
the cause of the world. 


155. Then in order to refute the position of Kapila which holds that 
Prakrti alone is the independent cause of the world he raises that here 
as... 


155. The followers of Kapila consider pradhàna to be the cause of 
the world. 


The followers of Kapila are the Sarikhyas who accept the position 
of Kapila. Just as the substance of mud is the cause for the pot which 
has the mud as its essence, so also pradhana alone is the independent 
cause, which has the three gunas in equilibrium, for the world which 
is essentially of the form of happiness, sorrow and delusion, full of 
sattva, rajas and tamas. Like milk which is changed as curd, a series 
of changes beginning with the first movement by itself join together, 
like water released from the cloud is of single taste, but various 
tastes are noticed, such as in coconut, palmyra, mango, wood- apple, 
lime, tamarind and so on, so also іп pradhána which was similar to 
the evolutes in the state of dissolution according to its very nature, 
diverse changes come about due to the inequality of gupas in the first 
state of creation by its own power. So, they say, prakrti alone 
independently is the cause of the world. 


156. That view he refutes here, 


156. But pradhana is unconscious. Without igvara controlling it, 

it cannot modify anything. It is not possible to have creation, 
maintenance and destruction of the world. So the above view is 
not correct. 


That is to say- because ргайһапа is a reality devoid of 
consciousness, unfit to be held as cause for the diverse worlds desiring 
‘let us evolve’, and as it is said in Stivignupurapa, 


Hari by his own desire entered prakrti and ригиѕа and brought 
them together, when the time of creation came. V.P.1.2.29. 


because prakrti cannot evolve unless [§vara controls and if it evolves 
without that control, there is no possibility,of the states of creation and 
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destruction which results due to the difference of time; since it cannot 
remain at ће state of destruction apart from creating it all the time, it 
is not proper to hold that pradhàna is the cause of the world. "It also" 
means that it combines the above mentioned arguments that atoms are 
the cause [of the world]. 


157. Thus he sets aside the view that the unconscious pradhana is the 
cause of the world. After that he refutes the position of Pasupatas 
who hold that cetana is the cause of the world. 


157. Even cctana itself cannot be the cause. 


By the word 'and' (also) it combines the above mentioned 
unconscious matter. Rudra, according to Pasupatas, is Iévara spoken 
of as instrumental cause by the ágama, while for Vaisesikas Rudra is 
lévara as the instrumental cause proved by inference. Such a Rudra 
is none other than another cetana. There are also some who say that 
Brahma, one of the sentient beings, is the cause of the world, based on 
sentences such as, х s 


Hiranyagarbha was at the beginning, Yajur. ka. 4. 


Keeping all these in mind, he says in general even cetana cannot be 
the cause meaning that he will not be adequate as cause. 


158. Itis asked, why is it so? The answer is the following. 


158. Because the cefana is under the influence of karma and he is 
full of sorrow [he cannot be the creator]. 


That is to say- he is under the influence of karma, thus unable to 
do anything according to his desire by being a person endowed with 
uncontracted knowledge and power and he is full of sorrow thus unfit 
for immersing in the function of the world as one who is full of bliss. 
According to the saying: 


With sins destroyed. Cha. 8.1.5.7 
one who is independent of the influence of Karma; according to 


He is full of bliss. 7 Tait.Up. 3.10. 
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one who is immensely blissful, one who is endowed with unchanging 
knowledge and power, one who is full of love at heart, can alone 
create the world. 


Beginning with Brahman, all the gods, men, animals are covered 
by the power of Visnu, which brings the great delusion to an end. 


From Brahma till the post (stick) all that are within the world, 
living beings born under the influence of karma are covered by the 
power of samsara. V.P.5.30.17a-b. 


according to this, those who are under the power of karma, 


Then filled with anger and with red eyes, his head was split by me 
by the tip of the nails of his left thumb. 


Since my head is split into two without any fault, therefore you 
will become the skull-bearer Kapili) surrounded by curse. 
Matsya Purana. 


Those who are miserable: namely, those who cut the heads and 
those who experience the separation cannot effect actions like creation 
of the world etc. 


159. Thus after destroying the opponents he concludes by affirming 
his own position thus. 


159. Therefore ifvara alone is the cause of the universe. 


‘Therefore’ is said to bring out that both sentient and non-sentient 
ones are ruled out as the cause [of the world]. 


160. In the world causality arises conditioned by others’ control and 
Бу avidya and karma. So avoiding this he presents ISvara as 
originator. i 


160. Ífvara becomes the cause by His own free will and not under 
the influence of avidya, karma or bondage. E 


^ 
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The cause conditioned by avidyà and karma is common to all 
living beings. Thatis to say- in the world being a cause in the sense 
of one bringing forth the other is only by karma and ignorance, which 
is the cause for the mundane happiness and sorrow. Іп it origination 
of things mentioned by sastras will have karma as primary. Other 
things will have avidyá as primary. Both will be together- one will 
not be without the other. The causality of qualified persons such as 
Brahma and others will have the control of others as primary. 


You being the creator previous karma entered in me. 
These two best persons, created ‘by Ше blessing:and anger, 
[Brahman & Siva] are remembered. They carry out the task of 
creation and destruction, following the path shown by [Narayana]. 
> Mbh. 12.328.17. 
By the word ‘adi’ he means that 


Sickness that is unavoidable. 


Thus it is explained by Natuviltiruvitippillai Bhattar. He says that 
in a statement raising a doubt: 6 


If ош master does those functions such as creation, without the 
conditioning factors avidyà, and karma апі without an 
unavoidable attachment (sickness), then does he do it under some 
other influence? 


Not by these things.: It is only by his own will. 
Шуага is eternal and pure. | Sve. 6.19. 

With Sins destroyed. Chà.8.1.5. 

He has no controller. 

Thus it is said that apart from His own will there is no other cause, 


since there is no controller for Him and He is devoid of the faults such 
as avidyà etc. So also Bhattar has explained 11 thus: 
\ 
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O Varada, at the time of deluge, you showed mercy to the 
embodied beings who are different from the non-sentient. You 
made them with senses and body in order to reach by their own 
will, the Primordial Nature. Sriranga. 2.41. : 


O Varada, you at the time of deluge by your own will have 
integrated cit and acit in yourself without any evolution taking 
place. You play near the Goddess Laksmi like the peacock that 
has spread its beautiful plumage as if spread in the sky. 
Sriranga.2.44, 


161: Thus even if it is done only through his will, will it not be 
affected by exertion? For this he answers thus 


161. Because it is done by His own will, it will be without sorroy 


That is to say, not in the form of effort which is characteristic of 
the body, but He acts through His own will which is an effortless 
mental activity. So the function of creating the world will be without 
exertion for him. 


He desired: Let me be many 
May I create other things. Tait.Up. 2.6. 


He who can create and destroy the world by his. will alone, to 
destroy the enemy how much effort does he need? — V.P.5.22.15. 


The greatness of your knowledge by which the mind acts is not 
diminished; you are the seed of all things that you thought of. 
TVM.1.5.2c. 


162. Even if there is no weariness involved [in creating the world], 
what is the purpose of this activity to Him who is fullness Himself 
and who does not need anything that has to be desired? That he 
presents here. 


162.. mE purpose [of this creation} i is sport alone. 
That is to say- The purpose for the function of creating this world 


is his mere sport. ‘Sport’ means even if it is an activity undertaken 
without calculating the fruit that may resultat some other time, apart 
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from the present experience of joy, since there is a purpose for the act 
of creation mentioned here, the mere taste of. joy at the present 
moment (experience of rasa ) is pointed out. This function of creation 
is like gambling for. kings who are the lords of all the earth, like 
houses of sand for children; so it is for Iévara only a pleasure of the 
moment [of playing]. By this he explains the meaning of the sūtra: 


But as in the world, теге sport. Br.Sü.2.1.33. 
Sri Parásara Bhagavan explains this thus, | 
Behold the act of that Visnu who plays like a boy. .'' V.P.1.2.18b. 
And Sri Vedavyàsa presents it thus, 
He who is beyond limits, fit to rule, attracted at will, the Lord 
enjoys with the beings like a boy who amuses with the play 


things. Mbh. 2.App.21.1605-6. 


The Alvars (abhiyuktar ) referring to the creation of the world 
having for its purpose only the sport, point out thus, Р 


Тһе рше опе who plays building а house wearing a fragrant 
garland. Nácciyàr Turymoli. 14.9. 


The one who plays with enjoyment. TVM. 3.10.7d. 


But will not those scripture texts be rendered futile which say that 
He created the world. for the sake of saving the cetanas ? as for 
example, ; 


Не created the world with the main objective іп mind that the 
cetana will get rid of his cycle of rebirth after seeing (this truth] 
even if he goes round [a number of times]. TVM.3.9.10 b-c. 


Having created the world in order to save. 
Periyalvar Tirumoli 1.5.1a. 


In order to give to Ї#уага various bodily riches, united with hand, 
feet etc., Brahman. created at the beginning: Visnutattvam. 
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These are the actions which made the Mayavan (Visnu) himself to 
bow down (to adore). Rāmānuja Nūrrantāti 67b-c. 


‚ He created at the end of the prajaya. the unconscious things with а 
mind to protect through bodily actions. $птайда. 2.41. 


There will not be [futility to these passages]. If it is asked how, the 
answer is this: Though there are both the purposes present, it is said 
that only sport is the purpose. This is the predominant meaning. 


You look with favour O Lord, according to the nature of the karma 
and its fruit of the souls and you create the world of sentient and 
non-sentient beings which are evolved according to their own 
essence and form. You could also make them differently or as 
nothing or in some other way. Therefore your freedom cannot be 
questioned or predicted. Vaikuntha. 53. 


Because He is able to do as He willed, and though He is able to 
make all the ātmans at once liberated, He lets the atmans who are 
independent, with a steady nature, go out of hand holding karma as a 
pretext, within the boundaries of Sastras. He accepts them in course 
of time. This is due to his desire for the pleasure of sport. It is known 
as the power of sport. Therefore in this power only sport stands out 
as the main purpose. Since all the writers of süfras and other texts 
speak of sport alone as the purpose of creation, he too presents it here 
as 'mere sport’. 


163. Thus if the creation of the world is for the sake of sport, will not 
this sport be affected in the state of destruction? With this thought in 
mind, he presents the following. 


163. But if one asks whether the lila of God does not come to an 
end with dissolution? 


164. That view he refutes here. 


164. It does not come to an end because dissolution is also akind 
of sport. 


That is to say- the children who play building houses (on sand) 
destroy again what they have built. That process itself is the sport. 


canna eat анааан Аидадан арага ааш: 
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Likewise even the destruction of these [creations] will be the sport. 
So even at that time sport will not come to an end. 


Of the sport such as the origin of the whole world, its maintenance 
and destruction etc. Sri Bhas. (1a) 2.1.33 


Sport in the origin of the whole world and maintenance:and 
dissolution. : 


So has our master [Rámànuja] presented the destruction also as his 
sport like the creation. 


So till now it was said that. ]$vara Himself is the cause of the 
world; His becoming a cause is not due to other reasons. It is only 
through His own free will, since it is proper to His will; this will be 
without weariness or exertion. And its purpose is sport. 


165. Now, is His causality with regard to the world only an 


instrumentality as in the case of the causality of potters etc., with — 


regard to the pot, cloth etc.? So in this question he says also that He is 
also material cause. 


165. Because He transforms Himself into the world, He is also the 
material cause [besides being its constituent cause]... 


In the world in producing an effect the cause will be of threefold: 
nimitta (instrumental), upáàdhàna (material) and ѕаһакагі 
(cooperative. cause). “Among these, the instrumental cause is the 
agent which transforms a thing in the form of effect. The material 
cause is a thing fit to be transformed as effect. The cooperative cause 
is a thing which is a means for the production of an effect. For the 
pot, cloth, etc., potter, weaver, and others are efficient cause; clay, 
thread, etc., are material cause; stick, wheel etc., are the cooperative 
causes. If it is not so, how is it possible that in the production of 
world as effect, I$vara Himself is the threefold cause? If one asks 
that, the answer is the following: 


Let me be many. Chà.6.2.3. 


From this passage where He is the one who wills it freely, it is 
clear that He is the efficient cause. He is the material cause taking 


166 Tattvatrayavyakhyanam 


Him as special person with the subtle cit and acit combined in Him 
without the separation of name and form. He is the cooperative cause 
taking His special attributes of knowledge, power, etc. Therefore he 
says that He himself is the material cause. - 


The word ‘He’ refers to the [§vara spoken above as the efficient 
cause. Both cit and acit are the inseparable attributes and in 
‘himself is also included his being the inner controller. So he says 
because He tranforms Himself into the world, He is also the material 
cause, it combines the material causality with the instrumental 
causality mentioned above, 


Thus, after establishing instrumental causality in the Vedanta sūtra 
which explains the causality of the world by Brahman, it speaks also 
of the material cause as: 


And the material cause, owing to the non-contradiction with the 
solemn declaration and the illustrative instance. . Br.Sü.1.4.23. 


So he (Pillai Lokam) does the same here. Keeping in mind what was 
said as “And the material cause”, he also says He is also the material 
cause. there (in Br.sü.) before that which is to be proved, the means 
was mentioned as 


Owing to the non-contradiction with the solemn declaration and 
the illustrative instance. 


But here he-also mentions first the means before he talks about 
what is to be proved, as because He transforms Himself into the 
world. There it is said that the single object of transformation is the 
world through the statement that by knowing one, everything is 
known, as it is said: 


By which.the unheard of becomes heard, the unthought of, thought 
and the unknown, known. Cha.6.1.3. 


and by the example which explains it as 


Just as, my dear, by a lump of clay everything constituted of clay | 


[becomes] known. Сһа.6.1.4. 


— 


— 
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That single object is known who is characterized as subtle cit and 
acit. That he also points out with the word ‘himself.’ Therefore there 
is no difficulty in accepting that this is the meaning: of the. 
Brahmasütra referred to above. ; 


From the one [came] the second. Cha.6.2.1. 


It, of its own accord, created itself.  Tait.Up.2.7. 
At the time of creation, Visnu creates Himself and protects what is 


to be protected and at the end destroys as Rudra; since he is the 
Lord himself and controller. _ V.P.1.2.65,. 


Visnu is the indwelling one in all the states like Brahma and 


others; He is the most excellent giver, he is one to be desired by 
all; He is all the created ones. He alone is the creator of the world, 


and the protector of everything that is to be protected. V.P.1.2.68. 


166. If He thus transforms himself into the world, how can He be said 
to be one without change in such passages as: 


Without attribute, without parts, without, action, blameless, 
tranquil. $ve.6.19.. | 


Existence, knowledge, Infinite Brahman. Tait.Up.2.1. 


To the one who is without parts and who is pure. V.P.1.2.1a. 
.166. But if it is asked: /буага is without change [how is evolution 
possible]? ў 


Й 


167. That he refutes here. 


167. There is no change in the essential nature [of буага J. [so 
there is no contradiction]. і 


That is to say, when He himself transforms as the world, who is 
characterized by the attributes of cit and acit, there is no change to the 
essential nature of the possessor of attributes. So there is no fault, 
involved in saying that He is without change. 


neta 
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168. If there is no change in the essential nature, how сап the 
transformation take place in Him, as He transforms himself into the 
уота. That he takes up now [for discussion]. : 


168. [One might object] but it was said that there is an evolution. 
169. He answers that question now. 


169. The modifications are possible through the qualified 
attributes [of I$vara 1. 


First of all it is taken as karmadháraya compound! (descriptive 
determinative) : visisfa and its vi$esapam. The next word is taken as 
a bahuvrihi compound (possessive compound)? as: one which exists 
through a means. Then he makes the word as a fatpurusa compound 
(dependent determinative) 3 of instrumental сазе. That is, as one by 
whom it is produced: 


Visigtam means being fit for a characteristic difference, as an 
attribute to be distinguished. Unlike the stick, ear-ring etc., it is a 
reality like the body. So it speaks of an attribute in the form of cit 
and acit . which have an individual identity but cannot exist 
separately. Otherwise an attribute as the distinct one will also mean 
an attribute which is always joined to itself as a body. Even then, 
there is a difference in the case of the stick, ear-ring, etc., which can 
exist separately. It is said ‘through an attribute' to show the 


lA descriptive determinative is one in which the first member describes the 
last, the syntactical relation of the former to the latter being that of a predicate. 
e.g. “nila-utpala = blue lotus". 


P" The bahuvrihi compounds are essentially adjectives agreeing with a 
* substantive expressed or understood. They are detrminatives (generally of 
the adjectivally descriptive class ) ending in sustantives which are made to 
agree in gender, number and case with another substantive. Thus bahu - vrihi 


'much-rice' becomes an adjective in the sense of ‘having much rice’. 


3A dependent determinative is one in which thé first member depends on the 
last, the syntactical relation of the former to the latter being that of ап. 
attribute (noun or pronoun) in an oblique case. ѓаѓригиѕа ‘the man of him’, 
"his тап. ^ : 


The Supreme Being 169 


transformation that takes place in Him with the help of this means 
which is an inseparably existing attribute. Thus it means that there is 
in Him a transformation through an attribute in the form of 
inseparable cit and acit. 


170. Thus when He is without change in his essential nature, is it 
possible to be Himself the material cause for the birth of all the 
effects? That he presents here, 


170. What is possible for a spider [which makes her web out of 
her own body with its power] is it not possible for the omnipotent 
God? 


That is to say- when it is possible for an insignificant spider to 
become herself the material cause for the birth of the thread through 
the quality of its own body without change in its essential nature, 
will it not be possible to Him who is praised as almighty as 


The power of the great is differently heard. Sve.6.8. 


Just as the spider produces and withdraws. Mu.Up.1.1.7. 
Just as a spider having created herself again swallows it, so too 
Hari swallows Himself again the world He created. 


Oh Rarigaraja, your free will is able to create everything. Thus it 
is said of you always who is present in thé form of cit and acit in 

the numberless effects in this world. That power is in a wonderful 
way seen in the spider. Sriranga.2.31. 


Thus sings Bhattar [in Srirarigastava 1. 


After thus mentioning instrumental and material causalities, the 
cooperative causality is not mentioned here. This is because the gunas 
such as-omniscience etc., are mentioned above; because there is also 
an identity of instrumental and material causalities spoken of, it is 
included in it. Therefore, even in the Vedanta sütra this is not 
specifically pointed out. 


171. Thus he has established above that J$vara Himself is the 


-threefold cause. After that he takes up the question beginning with the 
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creation of the world by God: how сап ISvara create cit and acit 
which are eternal, as it is spoken of in the Sruti and smrti passages 
such as: : 


One unborn. $ve.4.5. 


One without beginning and end in Nature. Mantri. Up.5a. 
That is of three gunas, the womb of the world, one without birth 
and death. : V.P.1.2.21b. 


The one who is unborn and is one. Ѕус.4.5. 


One who is knowledge and one who is ignorant, among them опе 
is the controller and the other one is the controlled. Ѕуе.1.9 
Unborn, eternal, without destruction and ancient. Gita 2.20. . 
171. Тһе creation of the world by Ivara means that He makes the 
change occur іп the matter or the non-sentient things. He gives the 
body and organs to the individual souls and thus makes its 
knowledge evolve. 
Isvara was spoken of above as the cause of the world, creating the 
world of individual souls and non-sentient things. This means, 
according to the statement [in Subalopanigad ]: 


And the tamas becomes one with the highest God. — Subálo.1.2.4. 


He makes the acit, which is denoted by the word tamas, as 
remaining united with Him, but differentiated from this on account of 
His own influence, according to the statement in Manusmrti: 


Then the self-born divine one, unmanifest, appeared manifesting 
this, with his lustre, residing in the great elements etc., dispelling 
the darkness. Manu.1.6. 


After that He leads it to a state of aksara, then leads it to a state of: 
avyakta." Then He makes it evolve into the effects of all distributive 
and total aggregates as denoted by the word "ууаКіа: Then according 
to the statement: “ і 


— 
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At the end of the prajaya He created. non-sentient things. 
Srirafiga. 241. 


Не gives-to the individual soul, characterized by acit and devoid of 
the enjoyment and liberation and troubled by bodily actions, the body 
as the place of enjoyment and the senses as the means of enjoyment, 
and makes his knowledge evolve, which was before contracted thus 
being unable to share the enjoyment and liberation. "To сеѓапа " is 
mentioned in singular referring to the genus [which includes other 
souls too]. 


172. After that with a view to explain the ways of maintenance and 
destruction, he takes up first the characterisites of sthiti 
(maintenance). 


172. "Enabling it to continue" means that He is immanent in 
created things. He protects them all by entering within them, just 
as in the field of rice the favourable entry of water [increases its 
growth]. 


Instead of saying maintenance, it is said ‘causing it to maintain’. 
Maintenance is not a course of a doer as in the case of creation and 


destruction but it is an act of being а help which does the action for | 


protection. That is to say- according to the statement, 


Having created it, Tait.Up.2.6. 
in the objects which were created by Himself just as the water stands 
favourable to protect the rice, He enters into [them] conducive for 
their protection and does everything that helps the protection 
according to different objects. According to the saying, 

That alone entered, ` Tait.2.6. 
it enters into it in a favourable way and does everything to protect 
being favourable to each object. 


By the word ‘entering into' (anupravesa ) in this context he means 
to suggest ‘favourable entrance’ (anukülataya pravesam ). By this, 


| 
| 
| 
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"making it stand on its own" means making them stable. So it is clear 
that it is doing all that protects them. 


173. After that he presents the special features of destruction. 


173. The destruction of the world means that the sense-organs 
which indulge in other matters are destroyed as for instance a 
father fastens a naughty boy with the chain and thus stops him 
from the mischief. 
That is to say- according to the statement: 
To give to Isvara various bodily riches. Visnutattvam 
instead of adoring Himself with the help of organs which He himself 
gave as organs for liberation, he started taking delight in the external 
objects. Instead of remaining as one controlled by injunction and 
prohibition, just as the well-meaning father controls his son, who is 
freely roaming about, by putting a chain unable to do anything, so too 
He restricts them by stopping the activities that make them get too 
much involved in matters other than Himself. 


174. These creations etc., are four kinds each. In order to show that 
now he says the following: 


174. All the three have four kinds each. 
According to the text: 


By fourfold manifestations does Janardana operate in creation, 
preservation and destruction. УР.1.22.22. 


So it is to be understood, 


175. In creation [Īśvara ] being immanent under the influence of 
rajas creates Brahman, Prajapati, time, the sentient beings and the 
whole of the universe. 


That is to say- He creates impelled by rajogupa which is the 
cause for all the activities; He acts as the inner controller, in order that 
all things may reach their completion in Him, to reach their respective 
goals; He is the creator of 14 worlds with regard to the creation - to 
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Brahma who is the person of total aggregate and to the ten Prajapatis 


who are the creators of the eternal beings, to time which was required . 


for creation and to all beings that act mutually to produce other things. 


In one portion, as Brahma, the invisible assumes a visible form; in 
another portion he, as Marichi and the rest, is the progenitor of all 
creatures... thus he becomes quadruple in creation, invested with 
the quality of passion (rajoguna ). У.Р.1.22.23-24. 


176. In preserving the world Не incarnates in the form of vispu 
and others, creates the Sastras through the form of Manu and 
others and shows the right path. He becomes immanent in time 
and in all beings, becomes full of вайуаршпа, and thus makes the 
world continue. 


That is to say- in the act of maintenance He takes many 
incarnations. 


Beginning with the incarnation of Visnu as it is said: 
The first incarnation between Brahma and Siva. Srirariga.2.51. 


Being born in the race of divine, human and non-human forms. 
- Varada.17 


You were born as the womb in me. Tiruviruttam.1c. 


He thus took many incarnations. 


Then He creates the Sastras as smrti, itihàsa and ригара, through 
the sages such as Manu, Yajfiavalkya, Рагаѕага, Valmiki, Saunaka and 
others, as proclaimed by the Srufi as fit persons, 


Whatever indeed Manu said, that is medicine. Тай.5а.2.2.10.2. 


Then he showed the good ways to the souls as means to reach 
salvation without getting lost. He remains as the inner controller to 
time which is the helper in the protection and to all beings which in 
the world are of mutual protection; in order that they may reach their 
respective goals. So He maintains the creation characterized by 
sattvaguna which is the cause for the knowledge, illumination etc. 
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In the preservation of the world He is, in one portion Visnu; in 
another portion He is Manu and other patriarchs; and he is time in 
a third; and all beings in a fourth portion; and thus endowed with 
the property of goodness, Purugottama preserves the world. 
V.P.1.22.25-26. 


In the Ршара only the Vignu avatara is spoken of as 
Visnu maintains through his single form. 


This has to be taken as. metaphorical usage (upalaksanam ) to include 
all other avatáras, since he says that He incarnates in the form of vispu 
and others. 


177. Atthe destruction Не is immanent to Rudra, Agni, Yama and 
others, to time and to all sentient beings acting with the tamas 
gupa. 


That is to say - concerning samhara, it is said that He destroys, 
characterized by tamoguna which is the means for doing without 
seeing, He remains as the inner controller to Rudra who is the head of 
all the destroyers, to Agni, Yama and others who are the intermediate 
destroyers, to Time which is a cooperator to effect destruction and to 
all beings which destroy each other mutually, in order that they may 
reach their goals respectively. ' 


When he assumes the property of darkness, at the end of all things, 
the unborn deity becomes in one portion Rudra; in another, the 
destroying fire; in a third, time; in a fourth, all beings; and thus ina 
quadruple form, he is the destroyer of the world. This, Brahman, 
is the fourfold condition of the deity at all seasons. 
V.P.1.22.27-29a. 


Among the creations when a fourfold division is spoken of, by the 
word, ‘ата’, it refers to Brahma and others. 


Brahma, Daksa, time and all creatures are the four energies of 
Hari, which are the causes of creation. Visnu, Manu and the rest, 
time and all creatures are the four energies of Visnu, which are the 
causes of. maintenance. Rudra, the destroying fire, time and all 


| 
| 
| 
| 
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creatures are the four energies of Janardana that are exerted for 
universal dissolution. V.P.1.22.30-32. 


Thus in three verses the Lord Parásara explains very clearly... 


Remembering this he (Pillai Lokàcárya) also mentions antaryàmi, the 
inner controller. What is said about Vignu as manifestation in the 
verse: 

Visnu,- Manu and others _ У.Р.1.22.31а. 
refers to His presence in the form of image. 


178. Afterwards, in order to refute the objection about what happens 
to the dull-witted people as a result of unhappy creation he says the 
following: 


178. [one might object] if [God] creates some happy and some 


unhappy, will there not be partiality and cruelty in [God]? 


That is to say- at the time of creation, instead of creating all the 
souls in the same way, if He creates them as gods, men etc., some as 


happy, some as unhappy, will there not be partiality on the part of - 


I$vara, who is the same to all, the greatly merciful, who is unable to 
see the misery of others? 


179. That he refutes here. 
179. God creates on the basis of karma keeping in view the 
welfare of the souls just as a mother scares a child by saying to 
him that she will cut his tongue if he eats mud. So there is no 
defect. | 


That is to say- There will not arise the faults of partiality and 


cruelty in Him, when some are created as happy and some other . 


unhappy, because He creates them according to the karmas of 
cetanas, .which is the cause for unequal creations. Secondly, creating 
some as unhappy is meant to frighten them as one interested in their 
welfare in such a way that they may not do further deeds that bring 
about sorrow, just like a mother, who interested in the welfare of the 
child, threatens to cut the tongue of the child that has eaten mud which 
causes sickness to itself, so that it may not eat it further. Through this 
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example he has brought out the meaning of the Vedanta Sūtra. 
11.1.34. 


Partiality and cruelty not found in Iévara on account of His 
depending [on the Karma of the Jiva ]. 


Bhattar also explains this thus, 


rd, you who reside in $пгайра, the ruti texts after examining 
Mérida of the embodied beings in the world who are capable of 
partiality and at the same time being kind, explain with the help of 
the Brahmasütras that there is no partiality and cruelty in your 
creation. > Sriranga 2.42 


: . " 
180. Thus he has explained above (141) He acts as the cause о: 
creation, maintenance and destruction of the whole world. After that 
he begins to explain He has got a special kind of body. 


180. He is the one who creates the world assuming a body as it is 
said 'my dark-cloud-like-beautiful one who created the world 
surrounded by three waters’. TVM.3.2. 1a. 


i i iali is it that he 
After speaking of the impartiality [of Isvara 1, why is it that | 
does not discuss other two [issues connected with it] namely His being 
the refuge of the four kinds of people such as the suffering ones etc., 
and the fourfold goals of life such as dharma etc.? The answer is that 
he has not discussed them [for the following reasons]: as it is said in 
such passages as 


The cause which is charming. A.Veda 2.7. 


Who fashions up Brahma before. $ve.6.18. 


The cause itself is to be adored and which is.also the abode of 


refuge. So when the causality was spoken of, the place of refuge of | 


fourfold people is implied as it is said: 


Four kinds of people worship me. Сід 7.16a.. . 


[Secondly] when the omnipotence which is the cause of bestowing 
of fruits, was spoken of above asin ~“ 
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Then of the production of the fruits. Br.Sü.3.2.37. 

with the view that from its meaning, granting of fourfold fruits such as 
dharma etc., is made clear and because there is not much left to be 
further explained, [he did not explicitly bring it up again]. Therfore he 
goes ahead after pointing out the connection between the taking up of 
a body and the above mentioned causality, as 


He is the one who creates the world assuming a body as it is said: 
My dark-cloud-like-beautiful one who created the world 
surrounded by threc waters. TVM.3.2.1a. 


That is to say- It is He himself who is thus spoken of as the cause 
of the creation etc., of the world, performs these functions of creation, 
maintenance and destruction by being endowed with a body, as it is 
said in the Divyaprabandha of the Alvars that one who created for 
my sake the world with the ocean of three waters- river water, spring 
water and rain water, has the shape that resembles the rain cloud. 


-Even though many commentators have explained "the dark-cloud- 
like-one" as emphasizing the quality of (magnanimity), he explains it 
as emphasizing the bodily aspect.: So it is to be taken that there is also 
such an interpretation for that text. There are many interpretations to 
one text. 


181. Now in one aphorism he presents in detail the characteristics of 
this body. 


181. It is His body which is more liked [by all] than the qualities of 
His essential nature. His form appears very charming. It is full of 
Suddha sattva. His form is eternal, one and possesses embodied 
consciousness. It is different from the body of the sentient beings 
wherein the essential nature of knowledge is concealed. He shows his 
enlightened self in the same way as gold shines in a pot of diamonds. 
It illumines His nature which is in the form of gold. It has the form of 
faultless light. It is the ocean of auspicious qualities such as 
youthfulness etc., charms the yogis. М fascinates. all. It helps in 
developing a sense of detachment for all sorts of enjoyments. It is the 
object of contemplation for the eternally free and liberated souls. Just 
as a fragrant pond [relicves the weariness of travellers] it removes the 
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devotees’ pains of all kinds. It is the basis of all incarnations, the 
protector of all, substratum of all, adorned with the bright weapons 
and ornaments. 


"Being much more desired than the qualities of his essential 
nature” means that it will be much more desired than those qualities, 
since it produces immense happiness unlike the qualities that bring 
about joy and nature which consists of bliss: It can be said: 


A body which is captivating and assumed by His own will. 
V.P.6.5.84b. 


His form is very charming means it will be attractive to itself 
unlike those things that are desirable, even if they are not charming. 


It is eternal means that His essential nature defined by qualities 
will be beginninglessly sustaining. If it is asked: will there not be 
non-eternality through its parts, just as one sees in the world non- 
eternality in the case of things having parts? It will not occur in this 
case. Ассап Pillai in his Vivarapam has explained it thus: 


The cause of non-eternality is not merely the relation with the 
limbs as seen everywhere. But it is due to the limbs having a 
beginning. If the connection with the limbs alone is the cause of 
non-eternality, then there should arise destruction to átman also 
when the connection with the limbs such as hand, feet, etc., takes 
place. Since there is no such proof here about the limbs having a 
beginning, it will be eternal, even if it stands united with the limbs 
such as hand, feet, etc. 


It is one means that it is devoid of changes such as growth, 
decrease etc. It is to be thus considered, as it is said: 


To the form of oneness always. V.P.1.2.1b. 
Itis full of $uddhasattva, means that it is in the form of 
extraordinary substance (aprakrta dravyam) which is the substratum 


of sattva without the contact of other gumas. == === == 


It is to be so considered as it says 


Ф 
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His form is extraordinary. Магаһа.75.44. 

It is different from the body of sentient beings and so on. It 
remains the illumination to its nature which is in the form of gold. It 
means that it is not like the knowledge as in the case of the body of 
cetanas, which is the substance of three gunas; ‘because it is made 
essentially of suddha sattva, it will not prevent the reflection of its 
nature which is of brilliant light, just as a pot made of ruby and gold 
put in it, will show the gold in it in such a way as to relfect the image 
outside. As it is said, 2 


To consider it as in the form of gold. 
Tirumangaiyalvar's Tirunetuntantakam 1b-c. 


it is desirable. So it illuminates. the brilliant 
aa iant nature spoken of as 


It has the form of faultless light. That means that while the bodies 
of eternally free and liberated ones and this [form of God] is of the 
substance of the same genus, just as the pre-eminence of light 
belonging to the body of Aditya greater than the light of bodies in 
bondage which are of the substance of the same genus, so too these 
(the bodies of eternally free and liberated souls) are of limited 
brilliance but the [vara possesses a form of unlimited brilliance. 


, Tt is the ocean of auspicious qualities such as softness means that it 
is the receptacle to a group of auspicious qualities such as softness, 
beauty, charm, fragrance, youthfulness еіс. Our own master 
[Катапија] has presented this as, : 


The divine form [which is] the ocean of endless gunas such as 
beauty, fragrance, softness, charm, youthfulness etc. 
Saranàgati. 


It charms yogis means that it remains always the object of 
contemplation by being.a charming abode to the great yogis who are 
absorbed in the comtemplation of the Lord. -In Srivispupurága itis 
said that only. an. extraordinary..body..is..the. object of. yogis' 
contemplation: 
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Who else is there except you, O Devi, the body consisting of all 
sacrifices. Focussed on you is the yogic thought of all gods 
finding their fullness. V.P.1.9.120. 


It fascinates all means that without the distinction of wise or 
unwise, He attracts all people by His unique character, 


Captivating the mind and sight of men. Ram.2.3.29. 


Attracting the whole reality. Ram. Sunda. 


ind of those who have seen will yield. 
пешә ze Periya Tirumoli 8.1.9b. 


А А f 

He helps in developing a sense of detachment for all sorts о 
sajopment It means that it is able to bring about an end of desire 
towards all other objects in those who have seen His unique form 


contrary to others. 


h who worship. [Him] renounce all great pleasures [even 
5. ones]. Ы Trantam Tiruvantati. 420-4. 


It is the object of contemplation for the eternally free and liberated 
souls. That means that according to the saying ‘They see always’, it is 
experienced always by the eternally free and liberated souls who are 
endowed with the gunas such as uninterrupted knowledge etc. 


i i Hers] it 
Just as a fragrant pond [relieves the weariness of travellers] i 
removes the devotees’ pains of all kinds. That means that as the Alvar 


has described beginning with 


[Adorned] with flowers to refresh and purify the eyes, hands and 
legs. ТУМ 8.5.1a-b. 


because of the combination of beautiful limbs and holy body, He is 
like the pond which sends waves of fragrance filled with full-blown 


i i . distinguishing those who с 
lotus. So he removes all pains without distinguis П 
м oach Him with the worldly pains of various kinds and the anguish. 


appr 
of separation. 


RUA Lat ae Se 
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It is the basis of all incarnations. That means, according to the 
text: ` 


Тһе unborn is born іп many ways. P.S; Uttaranuvakah ЗЬ. 


Many a birth have I passed through. Gita 4,5a. 


such innumerable incarnations, making his extraordinary divine abode 
equal to other things just like the lamp lit from a light, appear. 
Therefore He is the source of all these. 
[By my creative energy] I consort with Nature- which is mine and 
come to be [in time]. Gità.4.6b. 


From age to age He is born with His own form. 


One who is born here after leaving there His beginningless 
brilliance. 22 TVM3.5.5b. 


Protector of all- It means that He is the protector of all because by 
assuming a divine auspicious body, he fulfils what is desired and 
removes what is undesired, of all people without distinction: those 
who seek wealth, those who are the meditative ascetics, those who 
worship at the feet of the Lord, those who seek protection, the 
eternally free and liberated souls, who are intent on experiencing the 
joy of service. 


The substratum of all means that it is the basis for both the realms. 


Adorned with bright weapons and ornaments mearis that in order 
to bring out the basis of all that is mentioned above as it is spoken of 
in the chapter оп Astrabhüganam, Не is decorated with the divine 
ornaments and divine weapons which manifest His power. 


The glorious Hari wears the pure soul of the world, undefiled and 
void of qualities, as the kaustubha 4 gem. The chief principle of 


4 kaustubha means "born from the waters | that surround the earth" 
(Sabdacintamani). On the chest of Visnu shines a brilliant gem, kaustubha, 
Treasure-of-the-ocean. "This jewel represents consciousness; which manifests 
itself in all that shines - the sun, the moon, fire and speech"; (Gopála - uttara - 
tapani Upanigad 54. [236] ) i 
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things (pradhana ) is seated on the eternal, as the Srivatsa таш. 

Intellect abides in Madhava, in the form of his mace. The Lord 
supports ahamkara іп its twofold division, into elements and 
organs of sense, in the emblems of his conch-shell and his bow. In 
his hand Visnu holds, in the form of the discuss, the mind whose 
thoughts (like the weapon) fly swifter than the winds. The 
necklace of the deity Vaijayanti , 6 composed of five precious 
gems, is the aggregate of the five elemental rudiments. Janardana 
bears, in his numerous shafts, the faculties of both of action and of 
perception. The bright sword of -Achyuta is holy wisdom, 


concealed at some seasons in the scabbard of ignorance. 
V.P.1.22.67-73. 


182. Thus he has explained above what was said, embodied with a 
special body. After that with a view to present clearly the fivefold 
forms of Iévara such as Para etc., one by one, which are associated 
with this body, he raises this question first. 


182. There аге five forms of God: transcendent (para ), the 
manifestations (vyüha), the incarnations (vibhava ), the immanent 
spirit (antaryamin ), the images (arca ). . 


After mentioning [in the aphorism 141] that He is the lord of the 
three goddesses - Laksmi, Bhümi and Ма, why is it that this is not 
discussed here? If one raises this question, the answer is that there is 
no need to discuss that. When it is said that 


5 éri-vatsa. On the left breast of Visnu is a lock of golden hair called the 
Beloved - of - Fortune (Sri-vatsa). It represents the source of the natural 

world, Primordial Nature (pradhàna). (VP. 1.22.69). Тһе jewel is the enjoyer; 

the curl stands for all that is enjoyed, for the multifold beings of the 
perceptible world. ` 


6 Vaijayanti. The garland around the throat of Visnu is the display of 
manifestation surrounding the qualityless Immensity. "Called the Garland 
-of-Victory" (vaijayanti), the garland of Visnu, made of five rows [of fragrant 


flowers or of five.rows of jewels] representing the [five] spheres of the senses, | 


is the garland-of-the-clements". (bhüta-màlà). VP. 1.22.72. It is called 
Garland-of-the-Forest (vanamálà ) and is spoken of as тауа, the power of 
illusion of the Pervader. ^ : ЖШ e 
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But in the other world of Vaikuntha, О Janardana, Рагатеќуага is 
served by both Bhümi and Nīlā, along with Sri. 
“айға (баіуаршапа). 


it can be implied from its meaning in what will Бе said later in the 
paratva. form. That is why it is not discussed separately here 
concerning that. Therefore there is no contradiction. 


When it is said the nature of Iévara, what is meant by this word, 
'svarüpa' is his own extraordinary body, i.e. His nature qualified by 
his body. In the other two summary works- Tattvatrayapafi- he 
himself has mentioned it. In one of them it is said that 


Even his divine body will be five-fold. They are: paratvam, 
vyüham, antaryamitvam, vibhavam, and arcàávatàram. 


And in tlie other [work], beginning with, 

The nature of Ísvara is opposed to evil, 
and after explaining what was said, 

It will be distinguished by the retinue of wives (servants) 
he says that, 


This itself will be fivefold. 

By the word 'this', he refers to the nature of Isvara which is of 
divine form (prakrtam ). Then he says that that itself will be of five 
kinds such as paratvam etc. Thus He himself in the Vifvaksena 
Samhita says about his being distinguished by fivefold forms such as 
paratvam etc. 


The Vedanta teachers say that my forms are five: para, vyüha, 
vibhava, controller of all bodies and arcávatára as the merciful 
form of Purusa.. Thus.speak.the .Vedànta scholars. of те as 
fivefold. Vigvak. Samhita 
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183. Now intending to explain all these five forms he begins with the 
first one paratvam. E 
183. Transcendent (paratvam ) means God is beyond time. God 
abides "in heaven which is endless and abounds in bliss" (TVM 


2.8.4) and where the eternally free souls enjoy the presence of 
God. 


That is to say- among those five [forms] - “transcendent” is as it is 
said: 
Where there is no time, there He is Lord. Mbh.12.191.9b. 


The time which consists of kala, muhirta etc., is not the cause of 
evolution of that power. V.P.4.1.27a. 


That is the great power going beyond (transcending) time etc., 
which is not born, nor is it the seat of evolution (parinama 
padaspadam ). 
That abode will not change due to time. 
Since it is a place without evolution effected by time, as it is said, 
A land of unending bliss. TVM.2.8.4b. 
it is without any particular period of time. In the heavenly abode, 
(Srivaikuntha) that which is without a second, abounding in bliss, is 
spoken of as follows: 
Where the eternally free souls are as gods. P.S. 18d. 
Where the sages are as first born and ancient. Yajur. 
The eternally free souls without forgetfulness. ТУМ 1.1.1с. 
He is present as the object of contemplation to the eternally free 


souls such as Ananta, Garuda, ViSvaksena and others, who are 
endowed with -eternal and unchanging knowledge, as it is said, 
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The lights of a crore of suns, resembling uninterrupted full-moon, . 
at-whose feet the liberated souls freed from the bondage of 
samsara take refuge. © Laksmi. 17.15 


and even to liberated souls who are endowed with · uncontracting 
knowledge and whose state of bondage has come to an end. 


In the heavenly abode of Vaikuntha established forever the gods 
see always the God with the eyes or with the knowledge. | Linga. 


184. After that he explains the [form known as] vyüham. 


184. By vyüha is meant that for the purposes of creation, 
maintenance and destruction and for protecting the souls, which 
are in the process of transmigration and for blessing the devotees, 
God takes the forms of samkargapa, pradyumna, aniruddha, etc. 


That is to say- The purpose of vyüham is the manifestation out of 
sport; He assumes the forms of. Samkarsana, Pradyumna. and 
Aniruddha for controlling the creation, maintenance and destruction 
of this world and for protecting the souls in bondage who are 
engrossed in the enjoyment through cessation etc., of undesirable 
things and for becoming a means to favour those who desire salvation, 
so that they may reach Him when the worldy bondage is cut off. Now 
what is done in which [form of] vyüham is to be seen in the further 
explanation. 


The Lord [assumes] the fourfold forms for the sake of favouring 
those who. desire salvation and for establishing the creation, 
maintenance and destruction of those other worlds. 


O Sena, out of joy is the form vyüha first of all assumed by me, 
since they have fallen in the sarnsára by the power of endless 
karma. 


For the sake of protecting the world and for favouring those who 
strive for salvation. 


“Не who is lustrous like gold, pure, spoken in all the $àstras, 
adorned with five weapons manifested from the Lord. He with the 
name Pradyumna took the divine body befitting the name. He 
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took the name Samkarsana and assumed a body proper to it. And 
he is spoken of in the S4stras as equal to the brilliance of sapphire. 
О Sage! after that this Samkarsana by himself took the form 
Aniruddha by name and assumed the body befitting that form. He 
was shining with the lustre of the clouds at the appropriate season. 


Thus it is said in the Bhagavad Sastra about the vyüha forms 
such as Samkarsana etc., which are for creation etc., the protection of 
migrating souls, favouring those striving after release. It is said to be 
four-fold in the text, 


The Lord [assumes] fourfold forms. Vi$vaksena Samhita. 


by adding Vasudeva also. 
185. What is the speciality of the forms paratvam and ууйһат ? 


185, In the transcendent form of God, He is full of the six 
qualities, whereas in the manifestations, only two qualities [out of 
the six] get manifest. 


That is to say- in the transcendent form of Vasudeva the six 
qualities will be fully present: knowledge, strength, lordship, heroism, 
power, effulgence, as it is said: 


Among those [forms] Vasudeva as the Lord of the world is full of 


the six qualities. Ahir. 


Vasudeva who is the Lord, eternal, ever abiding, by his own lustre 
became endowed with six gunas like the ocean without waves 
rises by its strength at one instant. Ahir. 5.33-34а. 


In Vyüha form of Samkarsana etc, only these two qualities 
which are consequent to the augmented actions, will be shining, even. 
though the remaining four ganas stand increasing in respective stages, 
as it is said: 


O sage, what is remaining there, [after] that set of two qualities, 
increase wherever and whenever possible, distributing it. 
Ahir. 5.19b-20a. 
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О Varada, your primordial form shone with six qualities. Then, О 
Lord of six qualities, the three forms [such as Samkarsana, 
Pradyumna and Aniruddha | were shining with two qualities each. 
Whatever form it assumed in that form it was shining accordingly. 
But, O Lord, you are everywhere and always of innumerable 
auspicious qualities. Varada. 16. 


So has Alvan presented it. 


186. Now he at first presents the nature of Samkarsana . beginning 
with in the state of Samkarsapa, intending to explain one by one 
individually the special qualities relating to the three forms of 
Samkarsana etc. and the actions they bring about: 


186. In the state of Samkarsapa, God gets manifest with 
knowledge and power. He pervades over the soul in nature and ` 
discriminates it from prakrti [at the beginning of creation]. 
Assuming the pradyumna stage He teaches ће Sastras and effects 
the dissolution of the world. 


That is to say- Among these three forms of Vyüha, Samkarsana is 
to be understood as having all the 21145, as it is said: 


The Ѕаткагѕара · form of Hari is due to the two qualities of 
knowledge and power. Ahir. 5,13b. 


Though the Lord is firmly established thus by the six qualities, O 
Sage, only two of the qualities, power and knowledge, are shining 
forth towards producing effects. 

Still combining with the two qualities knowledge and power 
suitable for producing the effect, it pervades the soul which is 
involved in prakrti in a deluded way, as it is said: 

„Не is that which is established by pervading the éntire soul 


and 


But Samkarsana is the Lord intent on creating the world. He 
discriminates it from prakrti- for the sake of pervading the soul. 
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And by that unique form of pervasion, it discriminates it from 
prakrti in such a way that its characteristics of name and form appear. 
It assumes the state of Pradyumna, as it is said: 


After discrimination it becomes the God of Pradyumna. 


He is that which came to be with the name of Pradyumna, that 
bears the unique body. Ж 


Then He proclaims the sastras such as Veda, and effects the 
destruction of the world, as it is said: 


Proclamation of the Sastras and the destruction of the bodies. 


О sage, it takes away by the power.. By knowledge the sastras 
propagate the whole area of all siddhantas. They are specially 
known as veda and śāstram by paficaratram. 


187. After that he presents the nature of Pradyumna: 


187..In the pradyumna stage He has two qualities of lordship and 
heroism. He pervades the reality of the mind. He lays down the 
principle of duty. He creates the pure groups (of souls) beginning 
with the four Manus (i.c. First couples of the four castes). 


That is to say- Pradyumna, even though it is endowed with all the 
qualities, it possesses Lordship and heroism which are suitable for 
producing effects; these two stand out clearly, as it is said: 


This form is said to be Ргадушппа due to the distinction of 
lordship and heroism. Ahir.5,17b. 


Even though it is surrounded by the fullness of six qualities, O 
great sage, it is distinguished clearly by the two qualities of 
lordship and heroism. 


It pervades the mind reality which is the organ of knowledge, as it 
is said, 


It is uttered that it is full of mind, as it is the mind that is 
pervaded. “ 


| 
| 
| 
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It lays down the principle of dharma which is the foundation of 
Sastras, according to, 


By the quality of heroism He creates that which moves and is 
stable and by his quality of lordship he propagates everywhere all 
the dharmas. 


Then He creates the pure group [of souls] who have attained the 
Lord, beginning with the four kinds of human beings such as the 
Вгаһтапа etc. who are couples and born of the head, arms, thighs 
and feet of Brahman, and the hundreds of human beings coming from 
the side of these men as couples risen due to the difference of colour 
(уагпа ) each one separately, and the men who are produced from 
those men thus as couples of men and women free from envy or 
passion, as those made of suddhasattvas without being in need of 
their bodies' end, devoid of aiming at the fruits (abhisandhi ), 
performing the actions which are the forms of adoring the Lord, well- 
versed in the Vedantas, thinking of the supreme Spirit through the 
twelve aksaras, always acting suitably to the vyüha form of 
Sarveávara, as itis said in the Visvaksena Samhita: 


1. The Lord of the world who is the cause for the creation of the 
four kinds of men, created them out of face, hand, thigh and feet. 


2. Then it became couples of Вгаһтапав, Ksatriyas, Vaisyas and 
the fourth one of the human race. : 


3. Then, from the person came hundreds of beings as couples of 
men and women. From them according to the differences of 
colours many couples of men and women came forth. 


4. Then from them came human beings without passions. These 
men are made of Suddhasattva and do not worship others. Since 

` they were without desires and not following the effect of karma, 
they reach me. 


5. They concentrate on the indwelling one, through the twelve 
akgaras, praise the manifestation of the Lord of the world at all 
times. : 
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6. О the most eminent among men, О Ganeáa, you are the one 
who sustains the world, through your third form, Pradyumna, even 
in your primordial stage as devoted ones were created by their own 
mind. Thus this pure creation praises you. 


188. Then he presents the stage of Aniruddha. 


188. In the aniruddha form are strength and effulgence qualities. He 
causes the protection of the whole world. He gives prominence to 
knowledge of reality. He causes the creation of time and of the mixed 
souls. 


That is to say- the Aniruddha form, even though possessing all the 
gunas, shines with the qualities of strength and effulgence suitable for 
action, as it is said: 


The Aniruddha form of Hari is elevated by the qualities of power 
and effulgence. Ahir.5.18a. 


and 


Though He is said to be the Supreme Lord with the fullness of six 
qualities, O sage, His power and effulgence shine forth 
- prominently oriented towards the action. ` 


He is responsible for the protection of the world, for the 
predominence of knowledge of reality which is the cause for 
liberation, and for the creation of time produced from the minute 
portion of time to 50 of Brahma's years, as it is said: 


О sage, the entire universe is borne by the power of Visnu, just 
like the atom supporting the peak of the Mountain. He reveals to 
the soul through His light and protects it. 


He is responsible also for the creation of mixed group fof souls]; 
they are born of the head, arms, thighs and feet of Brahman, of the 
varna. of Brahmana etc., abounding in the quality of rajas, well- 
versed.in the ways of the Vedas; they delight in the discussion of their 
fruits, thinking only of the gods and others apart from Isvara as fit to 
be worshipped. Among them some offend the Lord, filled with tamas, 
setting their mind on confused Vedic. sentences without knowing Him 
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who is the controller and one fit to be worshipped, discussing those 
things among themselves; and as a result without any interest in the 
devotional practices pertaining to the knowledge of the Lord, taking 
delight in heaven etc., endowed with the mind occupied with things 
related to kama, falling into the pit of the fruit of their own karma, 
reaching old age and death, they roam about desiring the ways of 
samsara, as it is said in Visvaksena samhita: 


The fourth form of the Lord of the world known as Aniruddha 
again created Brahma, by the name Paramesti; from this Brahma 
came the creation of all four kinds of beings from the face, hand 
and thigh of Brahman. Thus the races beginning with Brahman 
became characterised by the quality of rajas. They meditate on the 
ways of the Vedas and delight in the discussion on their fruits. 
They contemplate on the gods and do not think of me. Some 
characterized by the quality of famas, insult me. They do not 
know me who is the controller and the one fit to be worshipped, 
but they spend their time discussing the vedic sentences among 
themselves. They, out of ignorance, are not devoted to me but 
they delight in the created things. But they fall at the end of the 
enjoyment of the created things. They are obsessed with desire, 
undergo birth and death and out of ignorance go in the path of 
bondage. Knowing this, the mixed creation praises you, O 
Ganeéa! 


He himself (Pillai Lokacárya) has said above (111) [He creates the 
universe and the causes for effecting the universe. By remaining the 
inner controller of all the souls He creates other objects within the 
universe] that He creates the total creations collectively without any 
agent and the individual creations through an agent; and Ассап Pillai 
has explained it thus: 


God himself at first creates by his own will Brahma, who is the 
total creation of all souls in the universe and after that He creates 
by being the inner controller to Brahma, since all the individual 
creations are to be taken as created through an agent. 


So it cannot be said.that that. which is spoken of as the work of 
Pradyumnas is without agent and that which is spoken of as the work 
of Aniruddha is through an agent. Therefore, it is to be taken that 
both the pure type of creation and the mixed type of creation are both 
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created through an agent by the special will which is associated with 
specific karma of embodied beings. 


After hearing how the Lord Himself has created the pure type of І 
creation and the mixed type of creation, Sena and others asked: 


О Lord, God of gods, All knowing and the Supreme Lord, why 
was the mixed type of creation made without mercy, leaving aside 
(the possibility of) creating the pure type of creation. 


To this, the Lord himself answered thus, . 


O the divine Commander, listen now to the cause why the mixed 
creation was made instead of creating all as pure creation. I am 
merciful, not merciless, all knowing; there is no doubt. All the 
same, I create human beings whose knowledge has been taken 
away by ignorance which is beginningless. I create a mixed type 
of creation through Brahma after seeing them doing what should 
not be done and not doing what should be done. Thus I make the 
pure type of creation by limited good deeds. O mighty shouldered 
one! it was said by me that Manu and others are of pure group of 
creations. All of them are full of pure sattvas; they are devoted to 
me at all times. They all worship me and meditate on me and they 
remain the conquerors of their senses. O Great Sage, they reach 
Vaikuntha, which is to be obtained by highest devotion or by 
complete surrender. They do not turn back, after reaching the 
eternal life. Thus if all these human beings were created with a 
desire for salvation, thén there will be decrease of creation and the 
world of men will be filled with grass. Knowing this, I created the 
mixed group of creations, for the sake of sport. 


189. So till now he explained the stage of ууйһа and now he explains 
in detail the stage of vibhava. 


189. The incarnations of God are manifold but they are 


differentiated as the main (mukhya ) and the subsidiary (gaupa ). 


That is to say- the incarnations [of God] means that they are 
infinite, unable to be calculated conclusively and that they are divided 
into two kinds as primary and secondary as it is said: i i 


^ 
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The incarnation is praised as endless and twofold; as secondary 
and primary in the $аѕігаѕ of Hari, О sage. 


and 


The manifestation [of God] is said to be twofold, differentiated as 
secondary and primary. 


Incarnation (vibhava) means manifesting [oneself] by accepting 
others as one's own species. Among these secondary ones are 
understood as lower [than the other]. Primary ones are said to be 
superior. Secondary ones are the incarnations through pervasion [into 
another]. Primary ones are direct incarnations. 'Pervasion' will be of 
two kinds: pervasion of His nature and pervasion by His power. 
Among them “pervasion of His nature" is taking possession [of 
something] by its own form, for example, entering into the bodies of 
cetanas’ such as Parasurama and others with its own extraordinary 
body. "Pervasion by His power" means that at the time of action on 
the side of cefanas like Brahma, Siva and others, He manifests 
[himself] by His power alone. 


190. Now he shows the unity and difference between the primary and 
secondary incarnations. 


190. Тһе incarnation in the subsidiary forms came about-by His 
will only and not due to His essential nature just like His human 
forms, His animal forms, and plant forms. 


That is to say- as it is said: 


Indeed, through my will, the secondary incarnation in the form of 
pervasion takes place; the incarnation as human beings (Ката, 
Krsna and others) like the incarnations of boar, fish, lion-faced 
man take place also by my will. In the Dandaka forest, taking the 
form of a mango tree was also by my will. The horse-faced 
incarnation was also by my will. Thus О commander-in-chief, 
secondary incarnations came out of my will and not by the force of 
karma. Jj Visvak.Sam. 
It is proper to hold that even the secondary incarnations in the form 
of 'pervasion' came about only through his will; the human forms - 
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Вата, Krsna and so on, his animal forms - fish, boar, etc., and the 
plant forms - the crooked mango tree etc.- all these took place by His 
desire alone. It is not to be taken that they came about along with his 
own proper body which are extraordinary. Even though the given 
texts speak of the secondary incamations as only through His will, it is 
also clearly established that just like human forms and so on, the 
secondary incarnations did not take place by his essential nature, since 
these incarnations did not come down by making His extraordinary 
divine status one with other species. 


191. Moreover in order to show the characteristics of both (primary 
and secondary forms) from the point of view of whether they are 
worshippable or not, he presents first of all with reason the fitness of 
main incarnations to be worshipped. 


191. Among these [two], the main forms of incarnations, just like 
the light that is produced by a lamp, will be the images of 
extraordinary nature and the incarnations with the nature that is 
eternal and unmanifest; they will be present for worship to those 
who are desirous of moksa . 


That is to say- 


The main manifestations are distinguished by those aspects of 
mind: that is, unborn, and forms of essential nature of divine 
manifested bodies. Just like the light produced by another light, 
they are there to protect the world. Indeed for the sake of worship 
alone, O Sena, they are created. O Sena, the main incarnations are 
to be worshipped; know that the rest are not for worshipping. 
Visvak.Sam. 


Having left behind there the extraordinary form that consists of 


light and beauty and that is the first cause, He is born here. 
TVM. 3.5.5b. 


Unborn am I, changeless is my Self, of [all] contingent beings, I 
am the Lord. Gitā.4.6a. 


All the main manifestations will be present to be worshipped by 
those who desire salvation. These forms will be of equal nature [in 


essence]; they are self-caused, just as the light produced from another 
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lamp will have the same nature of the lamp which caused it. They 
"n be the incarnations of such a nature which is unborn and lord of 


192. After that he presents with reasons the non-worshippable nature 
of secondary manifestations. 


192. Inthe secondary incarnations in the forms of Brahma, Sibi, 
Agni, Vyasa, Parasurama, Arjuna, Kubera, etc., the incarnation is 
not worth worshipping as an object of the desire for mokga 

Ке іп these, God consorts with the souls mixed with ego- 
celing. 


That is to say- 


I shall tell you even the non-worshippable manifestations in the 
order [of importance]: Brahma, the Lord who is entrusted with the 
creation; Mahàrudra, known as Sankara, who is commissioned to 
destruction. Buddha by name Mohana, and the great sage Vyasa 
who is commissioned by God to teach the Vedas; Arjuna, the great 
sage; Parasurama, the best among the sons of Jamadagni; Kubera; 
these are the first ones, O sena. i 


All the souls pervaded by the manifestations are not meant for 
worship connected with Visnu. All the manifestations through 
pervasion are for effecting a specific purpose. They are not meant 
to be worshipped, since they are embodied souls mixed with 
ahamkara, 


Brahma who is the agent of creation, the manifestations of Siva, 
who are the agents of destruction, Vyasa who taught the Vedas, 
Parasurama, the son of Jamadagni who killed the wicked ksatriyas. 
According to the text: : ` 


At the very moment when the desire to do evil deeds arises, He 
appears before those people bearing bow. Raghuvamáa 6.39. 


Karttavirya Arjuna who. protected the world as Capadhara, 
Kubera, known for his generosity and the word ‘etc.’ (adi) refers to all 
the secondary manifestations beginning with Kakutstha, Mucukunda. 
All these will be only for those who are desirous of enjoyment and not 
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to be worshipped by those who desire salvation, since He for the sake 
of specific purpose through entering into souls who are associated 
with ahamkara and are of independent form. 


Ап the place of Vyasa, Jamadagni Arjuna: ‘Arjuna’ is mentioned 
because Arjuna, the son of Pandu, is also spoken of in the itihása as 
the incarnation through the mode of pervasion. 


Only this unsuitability for worship of the secondary manifestations 
is spoken of in different samhifas as: 


Brahma, Rudra, Arjuna, Vyàsa, Sürya, Parasurama, Kakutstha, 
Atreya, Kapila, Buddha etc. - such incarnations are, by power and 
pervasion of Visnu, bodies assumed for that specific time. They 
are not fit for worship by those who desire salvation like the gods 
such as Indra, Agni and others. 


is said to be one of 

In the texts quoted above, the sage Buddha also is sai ‹ 
the incarnations through pervasion. But then will this not contradict 
the saying which our teachers spoke of as incarnating in the form of a 
dog? as it is said: 

Assuming a false form in disguise. Асагуаһгдау. 2.90. 

There is no contradiction involved since such a possibility is there 
because of the difference of time (kalpa). When Parasurama {son of 
Jamadagni) is an incarnation through pervasion in the essential 
nature, it is mentioned as equal to the pervasion by Sakti. This is to be 
taken that pervasion by the essential nature is due to the unique mode 
of power. 


193. He explained above the multiplicity of incarnation, its primary 
and secondary divisions, the mutual characteristics between primary 
and secondary forms. After that he gives reason why he does not 
mention what has to be said here viz. the intermediary ones between 
primary and secondary incarnations and between para and ууйһа 
forms, mentioned above- their differences in arms, weapons, colour 
etc. Е Ў А { ЕСЕ 


193. [In ће description of various forms of God} the difference 
between Nityodita, Sántodita etc., the four forms known as jagrat 


— 
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etc., the idols such as Кебауа etc., 36 different kinds of vibhavas, 
like Padmanabha etc., the special incarnations like Upendra, 
Trivikrama, Dadhibhakta, Науартіча, Nara Narayana, Hari, Krsna, 
Matsya, Kürma, Уагаһа, etc., the differences between their arms, 
weapons, colour, actions, places etc. is not given by us here 
because it is most hidden and it is not easily understandable, 


The difference between the Nityodita, Santodita etc.- is as it is 
said in such passages as: ` 


From Nityodita was bom Santodita Нап, Vigvak. Sam. 


the difference of the Vasudeva idol beginning with Paravasudeva who 
experiences the state of being eternally released and is called 
Nityodita; Ууйһа Vasudeva, who is produced from Paravasudeva and 
is the cause for the Samkarsana ууйһа and is known by the name 
Santodita. There is no contradiction involved here between what he 
said above, that vyühas are three and what he says here, with, the 
inclusion of vyühavásudeva for Abhiyuktar (Venkatanàtha) has said, 


The Sastras say that vyühas.are four and three. When there are 
four [forms] he says only three, because there is no difference of 
guna worthy of scrutiny to the form of Vyühavasudeva тоге 
than para form. Rahasyatrayasaram 1.5.7.3. 


The four forms known as jagrat etc. means that he possesses the 
four forms known as the waking state, dream state, deep sleep, and 
state of identity, which are present in every one of the four vyüha 
forms; for the purpose of different positions is this: for the sake of 
fulfilling the desire of those who meditate, which He granted by His 
mercy for His servants and for the release of the souls in their 
respective positions, by assuming the respective positions for the 
worship of souls under the influence of karma by pervading the souls 
in their respective stages, as it is said: 


First is vyühà, given by me; this is threefold; listen: For the sake 
- of favouring the servants He is established in states such as dream 
etc. The distinction of the states of dream etc., is for quenching the 
desire of those who meditate and for the release of the gods from 
their respective positions; the state of dream etc., is for controlling 
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the souls under the influence of karma, O Commander. This state 
is [assumed] by my will. I am to be worshipped. That is the 
purpose of different positions of great distinctions. 


The first incarnation has been proclaimed by me. Listen now, 
concerning the other three incarnations. The states of dream and 
во on are favourable to the devotees but the difference between the 
stages of sleep and so on is for the removal of the stages of sleep 
etc., for those who are meditating in order to be freed from the 
pain. These are also protection for those beings who are in the 
stages of sleep and so on. Oh Great Commander, for the embodied 
beings who have karma as their nature, I make myself to be 


worshipped by my own will; this is the benefit to the difference 
between the states. : Viśvak.Sam. 


The idols such ав KeSava etc. 
As itis said in Vi$vaksena Samhita, 


All those who are established in the positions of forehead and so 
on, having twelve names, beginning with KeSava, which are apart 
from the known forms - all these are included in incarnation; they 
are protectors of body alleviating the pain of those who meditate. 


Among these, KeSava and other three аге born from Vàsudeva's 
form. The wonderful three forms beginning with Govinda are 
shown to be originating from the form of Samkarsana. О great 
sage, the three forms beginning with Trivikrama are born from 
Pradyumna and the three forms beginning with HrisikeSa likewise 
аге born from Aniruddha. Visvak.Sam. 


Thus, the other incarnations beginning with Кебауа and others 
abide in the forehead and so protect the bodies, alleviate the pain of 
those who meditate, originate three by three in each one of the four 
forms of incarnations. And they are known to be apart from fixed 
forms of idols. 


Thirty-six different kinds.of vibhavas like Padmanabha etc. That 
is.to say as it is said, ) 
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O Commander, what is counted as thirty-six beginning with. 


Padmanabha and others, all these are likewise related to the 
incarnations of vibhava form. It is differentiated in thirty-six 
ways. These independent deities beginning with Padmanàbha аге 
born from the light and like the light also from Aniruddha form. 
Viávak.Sam. 


Thus the characteristics of incarnations like Padmanabha etc., like 
a light from the light are born from Aniruddha form; they are pri- 
mordial and they are differentiated in thirty-six ways. The same forms 
like Padmanabha etc., are said to be thirty-nine іп Ahirbudhnya 
Samhita, 


The incarnations of vibhava. stage like Padmanábha etc., are said 
to be thirty-nine; Padmanàbha; Dhruva; Ananta; Saktyatma; 
Madhusüdhana; Vidyadideva; Kapila; Уі5уагира; Vihañgama; 
Krodhatman; Patapavaktra; Dharma; Vāgīśvara; Samudrasáyi; 


. Lord Kamalesvara; Уагаһа; Narasimha; Amrtahàrana; Sripati; 


Kantatman; Amrtadhàraka; Rahajit; Kalanemignah; 
Parijataharah; Lokanatha; Santatma; Dattatreya; the great Lord 
Nyakrodhasàyi; the Lord Ekaárügatanus; the Lord Vàmanadeha; 
the omnipresent. Trivikrama; Nara; Narayana; Hari; Krsna; 
Parasurama; Rama with the gaits of Lion, Elephant, Tiger and 
Horse; the Kalki who is expert in the Vedas; the Lord Patalagayita. 
These are said to be the thirty nine persons beginning with 
Padmanabha. Ahir. Sam.5, 50-57a. 


What is said here as thirty-nine, is reported in Vi$vaksena Samhita 


as thirty-six. There is nothing wrong in that. Among thirty-nine, 
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three are left out. They are the incarnations through pervasion like 
Kapila,! Dattatreya2 and Parasuráma. 


The special incarnations like Upendra,Trivikrama etc. That is to 
say, since it is a matter related to incarnation, all the incarnations are 
said to be caused by Aniruddha. But still what was said earlier - 
namely, іп all the stages like Padmanàbha and others, from the 
previous one are born the other incarnations of vibhava’ form. Just to 
show this, he.points out some benefits by pointing out separately what 
causes what, as it is said: 


The incarnations that came out from the vibhava form, O 
Commander, Learn now the important ones among them. From 
Upendra came Hari, who is the incarnation of Trivikrama, the Lord 
of gods, as one bearing a spoon in hand, as one who gives Nectar, 
devotee of'curd; From Krsna came the forms of fish. As these 
become important - how the horse-faced incarnation is more 
important than the fish, likewise the Nara Narayana, Hari, Visnu 
become important." [in order of gradation]. Visvak. Sam. 


The Upendra incarnation which redeems the world being a help to 
Indra, the Trivikrama incarnation which gives the lost wealth to him 
by measuring the world like the one who measures a border, the 
incarnation as the devotee of curd which took Nectar as its main goal, 


1 Kapila is a celebrated sage who studied the ancient wisdom of the asuras. 
He taught the ancient cosmological philosophy Samkhya. Kapila is 
sometimes identified with Agni, the Lord of fire. He destroyed with a glance 
of his flaming eye the 60,000 sons of King Sagara who had come to disturb 
his meditation when they visited the underworld іп search of a stolen 
sacrificial horse. (Ram. 1.40) 


2 Dattátreya was another teacher of the asuras. He was the originator of the 
fantras and the tantric rites. He is said to have been born of an emanation of 
"Visnu which fecundated the wife of the sage Atri. 

Dattatreya protects men from evil influences. He created the plant from 
which the sacrificial liquor, the soma, сап be prepared. He enjoyed all the 
objects of the senses. His love for songs and musical instruments is well 
known. He was greatly praised by the gods whom he saved from the 
demóns.. He was the patron of King Kartavirya, to whom he gave a thousand 
arms: 2 
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the horse-faced incarnation which-took Veda аз its main goal, the 
incarnations of Nara Narayana? which are revealed by the holy mantra 
in the form of teacher-student. The fish, the tortoise, the boar 
incarnations which had knowledge as its, purpose along with recovery 
of the earth, carrying the Mandara, and protection during deluge, the 
incarnations like Hari and Krsna who protected the world being born 
by the side of God of Righteousness, equal to them. The word ‘etc.’ 
(adi) indicates the beginning of the incarnations of lion-faced man, 
Kalki and the related ones. 


The differences between their arms, weapons, colour etc. "That is 
to say, the differences due to colour and arms in the para, ууйһа, 
vibhava forms as mentioned earlier. 


The precept concerning arms, weapons etc., is operative in their 
respective places through my will. In the Chaturatmya by name 
Jagrata, thus four arms, О Commander, are for those who аге in the 
state of sleep etc., those іп the forms of Vyühavásudeva and 
others; those who possess two arms are the Lord of the world who 
is the Adideva, Jagannatha, Vasudeva; He is with four arms with 
black body, іп the supreme abode; Paravasudeva with six qualities 
is in the supreme abode with a body of peace; Vyühavasudeva 
possesses peaceful body, two arms and a manly form. ` 


О Commander of Forces and Lord of the divine Army! Кебауа 
and others with the name Mürtyantara, those who give release and 
enjoyment to the devotees - all of them possess four arms, bearing 
lotus, conch etc. Thus they are to be known. Тһе characteristics 
and ornaments etc., are to be known from the respective Sastras 
that deal with them. Think of me as one who carries four discuses 
effulgent like that of Gold (Kesava) one who bears four conches, 
brilliant like light and one who resembles the dark cloud 
(Чагауапа), one who bears the mace in his four hands and who is 


3 Nara and Narayana are two saints who brought to the world the message of 
divine love and devotion envisaged as ап instrument of spiritual realization. 
They were the sons of dharma and his wife аһітѕа. Their austerities were 
such that the gods, frightened, sent the most beautiful apsarases to tempt 
them. Магауапа struck his thigh, and from it arose a nymph far more lovely 
than the celestial ones. This new apsara was called Urvasi, and became one 
of the prominent nymphs of paradise (Bhagavata Purana. 10.1.4.) 
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liké the Sapphire, one who possesses bows in his four divine hands 
and resembling the brilliance like that of moon, one who bears four 
ploughs and who is the Lord, one who is like the lotus filament, 
one. who possesses pestle as his weapon and who is the great 
Visnu, one who has the lustre of lotus, one who has sword in his 
hand, one who has four divine hands, one who has the light like 
that of fire, one who bears four thunderbolts, as the Lord, one who 
is equal to the early sun (Bálasürya) one who possesses the 
weapon by name Bhattasa in hand, one who has the brilliance of 
white lotus, one who bears the hammer in his four hands, one who 
bears the five weapons, which resemble the brilliance of lightning, 
one who wears in hand the rope, resembling the brilliance of the 
sun, one who is equal to many early suns and who is.the Lord. 


There are also differences arising from each one of the incarnation 
of the vyüha form based on Ayodhya, Mathura and so on and also the 
differences and similarities arising from each one of the different 
forms of the vibhava form and vyüha form. The word ‘etc.’ (adi) 
refers also to the differences arising from ornaments, dress and so on. 
АП these things are not mentioned here, since they are very 
mysterious, pertaining to the mysteries of incarnations which cannot 
be grasped by anyone, even if they are explained. 


194. In the world, the cause for the birth is karma; examining the 
cause for the incarnations of the Lord, he presents as follows: 


194. Desire is the cause for the incarnations. 
That is to say, as it is said, 

He is born in several ways. P.S. Uttaranuvakah 3b. 
Many incarnations of mine have taken place before. — Git dn 
You took many births. ТУМ 1.3.2а. 


You were born as the womb through your will. ^ Tiruviruttam 1с 


You who are born wonderfully as human beings and others. 
ТУМ 3.5.62 


“ 
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For the one who is-born like this in various ways, there is no other 
cause for His incarnation apart from His own desire, namely, "Thus I 
shall be born". That is to say: ° 


I take birth by my own power. Сиа 4.6b. 


what is said here as by "his own power" is to be understood as his own 
desire or will. ! 


Тһе word maya denotes knowledge in the form of desire (will) 
since it is the synonym of knowledge. As it is said: 

Creative Power (тауа ), Knowledge (vayunam ) and Wisdom 

(jñanam ). Sribhàs. 1.1.21. 


The body which has been assumed by his own desire. 
V.P.6.5.84b. 


While explaining that desire is the cause for incarnation, Alvan 
presents it differently [in Varadarajastava ] as follows: 


O the Lord of Mountain, this state is about the ууйһа form. You 
conceal yourself according to your desire in the midst of various 
manifestations as God, men and non-humans. You have the name 
as the Vibhava Avatara; though you are filled with the best of 
auspicious qualities, you hide them from the divine, human and 
non-human beings since they are of the same species, 

Varada.17. 


Thus, in this state of your presence (being hidden) because you 
pervade everything by your own desire, as a result, Gods, men and 
others are able to reach you, through these forms. If you have not 
done this, it is not possible to reach you through other means. 
ГАЯ. 9. 


195. The objective [of these incarnations] is threefold such as to 
protect the good etc. 


That is to say- as He Himself has expressed it in the Gita : 
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For the protection of the good, for the destruction of evil-doers, for 
the setting up of the law of righteousness, I come into being age 
after age. Gita. 4,8. 


The fruit is only threefold: protection of the good people who long 
to see Him and who do not even a moment go away from the 
experience of Him and who are devoted to the love towards Him; [He 
protects them] by showing his form and deeds for contemplation and 
speech; {secondly] for destroying the evil-doers, who are the enemies 
of that [objective]; and [thirdly] to establish the vedic dharma which 
remains subdued and which is His form for worship, by showing his 
own form which is to be worshipped. The Bhasyakara gives the 
meaning of this Sloka thus: 


I was born in every age into the forms of gods, men and so on, for 
the protection of the good, i.e., the eminent among the devotees of 
Visnu who are intent on dharma having the said characteristics, by 
giving a glance at My form and begins a conversation with Me and 
so on, lest all their limbs should start fainting on account of their 
failure to find any pleasure in their own substance, subsistence and 
the like, without seeing Me while engaged in taking recourse to 
те; considering even the smallest length of time as equal to a 
thousand kalpas, in ав much as Му пате, acts and form аге 
beyond the reach of speech and thought, as well as, for the 
destruction of those who are opposed to them, as also, for the re- 
establishment of the decaying vedic dharma which consists in My 
propitiation, by way of manifesting My form which.is to be 
propitiated. The meaning is that there is no rule of a particular 
age, such as Ка, treta and so on. Gita.Bha. 


And the Alvan presents it thus: 


O Lord of the forests, those devotees intent on the enjoyment of 
the Lord without any other support for themselves, have you as 
their enjoyment; You destroy their enemies; for this sake you take 
form in the midst of gods, men_and so оп. Because of this Teason 
the gods and men worship you ‘happily and reach you... 

Sundara. 86. 
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196. He cites the question which is raised by the dull-witted ones who 
think that avatara is conditioned by karma, not knowing that it is 


.. [His] will. 


196. [One might ask] why cannot karma be accepted as the cause 
of the incarnations, since it is said in many authoritative texts that 
due to the curse etc., Bhrgu was born? 


That is to say- why cannot karma . be taken as the cause of 
incarnation and not His will because it is said in many authoritative 
texts in the form of itihása and ригапа that Bhrgu was born by the 
curse etc. as it happened: 


By whom my beloved, devoted to:dharma and faithful to the Lord, 
was killed, һе will become for a long time separated from the 
beloved. 


197. To this he responds as follows: 


197. Among these a curse is a contrivance; incarnation is due to 
desire. Thus it is refuted. ; 


That is to say, Bhrgu was said to be born due to.a curse and so on; 
In this the curse is a deceitful contrivance only but incarnation is done 
through one's own desire. So it is refuted. Аз it is said in the 
Uttararamayana: 


The Lord who is worshipped through penance and who. is 
affectionate to devotees said that the curse is realized out of love 
for the worlds. Uttara, Ràm.15. 


and in the Lifigapurana: 


In all his incarnations (the birth of Visnu) takes place through his 
own desire. The weapon of the hunter reaches the Supreme abode, 
through his (Visnu) own desire. Though born out of the Curse of 
the Brahmin, itis only a sport. — - Linga. 2. 


Thus after explainin Е the vibhava form he proceeds to present the 
Antaryamin . state. 
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198. The antaryamitvam means being the controller "by entering 

inside." 

That is-to say, antaryamitvam means being the controller of all 
activities by entering into the embodied beings, as it is said in such 
texts: 

He who dwells within, controls the soul. Br.Up. 3.7.22. 
By entering within, he remains as a teacher of people. _ 

Tait.Ara.3.11. 


He who dwells in the Heart, is Visnu and he is the teacher of the 
whole world. V.P.1.17.20a. 


199. This is what controls the soul pervading the айтпап by his own 
nature and controls it by pervading the heart endowed with the body. 
Since it is twofold, he presents both here: 


199. God is present entering into all the states such as heaven, hell 
etc., as a help to all the souls. Apart from being present [always] 
without abandoning them, He is also present in the lotus of their 
heart as a loved one and is endowed with a divine body which is a 
happy abóde, so that He may be meditated upon and that He might 
protect them. 


That is to say: 


The indwelling one remains the very nature of everything like the 
loved one. > Tait.Ara.3.11. 


For, indeed, the indwelling Keśava, is a beloved even when he 
enters heaven and hell. Viśvak.Sam. 


He enters into heaven as a receptacle of merits and hell as a 
reċeptacle of demerit and enters into the womb as a receptacle of both. 
Thus He is a helper, like those who add the spice, in all such states to 
all the souls because He is hidden within, and keeps holding on to the 
essence alone. He remains as inner controller without leaving them at 
any time. Moreover, as it is said in passages such as the following: 


“ 
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The ригива who is equal to the size of a thumb is like the flame 
without smoke. Каю.4.13 


"The опе shining like the lightning in the middle of a black cloud. 
Narayanasiktam. Line 21. 


That which shines like the pure gold. ТУМ.1.10.9Ь. 


In this sense, it is in the form of light, but makes itself covered like 
the lightning which has been swallowed by the dark cloud. 


Thus it liberates the mind which is attached to external things and 
draws it towards itself. For the sake of making it the object of 
meditation, when the taste for meditation is born to the embodied ones 
along with a divine body which is the happy abode; in order to protect 
them, acting as controller to the buddhi and so on, making the form of 
Narayana as his loved one, it manifests itself in the heart: As it is said, 


In the heart which is like the lotus bud and facing downwards. 
Narayanasiiktam. Line 12. 


He speaks of the indweller first and after that concludes by 
speaking of the abode of heart, as with an image, since it is a section 
dealing with the para and other forms which are related to the usage 
of images. 


200. So far he has explained the state of the Indwelling One 
(antaryamitvam). After that he presents the incarnation of the image 
form (arcavatara). 


200. Arcavatara is the state of His presence in the temples and in the 
houses possessing all the functions which are under the control of the 
devotees overlooking the shortcomings [of the devotees] residing 
without precondition [niyama ] regarding place, time and fitness of the 
person [who worships]. Unlike the specialities of vibhava 
[incarnations] he is present in the material of the choice of the cetanas, 
as it is said: whatever form is pleasing to them, that form [He 
assumes]. 


That is to say- according to the saying of Poykaiyalvar: 


208 Tattvatrayavyakhyanam 


"Whatever form is pleasing to them," that form [He assumes] 
Mutal Tiruvantáti 44a. 


As He takes that form for himself which the devotees imagine as 
His divine body, He makes himself present in any of the materials 
which the devotees choose, such as from gold, silver to stone. Here it 
is not like the specialities of vibhava incarnations such as Ката, 
Krsna etc., where He made Himself present with a fixed norm 
regarding the place such as Ayodhya, Mathura etc., regarding the 
time such as 11,000 samvatsaram, 100 samvatsaram etc., regarding 
the fitness of the person (adhikari ) DaSaratha, Vasudeva and so on. 
Here there is no norm regarding place, as it is said: 


In all the temples on earth, in all house and hermitages. 
Sriranga. 2.74. 


There is no norm regarding the time prescribed for himself, apart 
from the time desired by the devotee. There is no rule regarding the 
propriety of the person as to who should do what, since [He is present] 
for all those who have the taste for it. He overlooks the shortcomings 
of the devotees since he is tolerant; as it is said: 


He is tolerant towards all. Sriranga. 2.74. 


He is present accepting all the activities [done to him] such as 
bathing, eating etc., entirely depending on the devotees; as it is said: 


A state in which He depends for all on the devotees. 
Sriraüiga. 2.74. 


That state is known as arcávatàram. The word 'arca' is of the 
nature of idol, since it is said that 


Arca is the idol for the worship.( püjà) 


201. Now he presents the entire group of дираѕ that belong to.the 
arcávatàram , such as the origin ofthe taste etc. 


201. In the arcavatára [of God] the quality of eliciting the taste 
[for it] and refuge of happiness [for all] the state of being the 
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haven of the rest of the world, and the state of being experienced 
and so on will be present in full measure. 


That is to say- He produces a taste towards Himself by His 
qualities of kind generosity, after changing the aversion of the souls 
who turn away from Him being involved with other objects and who 
could not be corrected by the $ástras. After the taste is born, He 
becomes a happy abode which pleases both the eyes and the heart of 
those who worship Him. Moreover, He. is also the fit fortress of 
surrender for those who are in all the worlds who have not discerned 
the merit and demerit [of living]. He is also Present to be experienced 
to those who know the nature of his uniqueness which is not 
experienced, if it is approached through the speciality of one place, 
when he has become the sole means, as it is said: 


The eyes which have seen my sweetness, will not [seek to] see 
anything else. Amalanadipiran. 10c-d. 


It means that all these qualities will be found in their fullness in the 
агсдуаіагат. Sri Saunaka Bhagavan has also said that He is present as 
one to be worshipped and one to be attained by those devotees, by 
assuming the substance chosen by the devotees, as His divine body: 


By making the image of Visnu which is pleasing to the soul-and 
which has pleasing form, made of gold, silver, and so on, one 
should worship that and venerate and adore and meditate. Such а 
one reaches that form of Brahman after being washed away from 
all his sins. Visnu.103.19. 


202. He concludes this work by presenting the richness, of the. gupas 
of this arcâvatāra a little more 


202. Reversing the-relationship of His being the master He acts 
like the ignorant, the powerless, and the dependent ones. 
Overpowered by His boundless compassion He bestows [on His 
devotees] whatever they desire. 


That is to say- as it is said, 


Subservience in the тап and Lordship in the Brahman is 
established. 
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while in reality the soul possesses subservience and the Lord 
possesses lordship, He reverses [the order] by His own will [in such a 
way] that the Lordship is on the side of the soul and subservience is on 
the side of the Lord. 


According to the sayings: 
He is all-knowing, all wise. Mu.Up.1.1.9. 
Whose power is differently sung by others. — $ve.6.8. 
None will ever be His master. 


The all-possessing, all-seeing, all-knowing, all-powerful, known as 
Рагатебуага. V.P.6.5.86b. 


He who is all-knowing, all-powerful, without change, independent, 
by his own will, adjusting Himself by making Himself like the 
ignorant cannot know their own and of others' deeds, like the 
powerless who cannot save themselves, like the dependent ones who 
have no priority for themselves. Still He has such a boundless 
compassion that does not leave out even those who turn against Him. 
He gives all that the devotees desire according to their worthiness, 
beginning from the sight, son, wealth till the gift of liberation itself. 


Arcavatéram means being friendly and kind to all, as it is said: 


Arcavataram 18 being kind to all and loving to all. So the 
dependence in the soul and lordship to me is established. 


: Dependence is on the side of the дітап and the Lordship оп my 
side. So itis established. According to the saying: 


Even though it is established thus, this Кебауа is mine, Rama who 
bears the axe is my Lord. 


Thus the Lordship is said to be His, but still called my KeSava and 
the Lord Rama symbolized by axe is said to be mine; 
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The Lord in the form of Narasimha, by name Vàmana is mine. So 
also the Lord Nara Магауапа who took the form of Boar is mine. 


Thus this Vamana is the Lord in the form of Narasimha, the Lord 
who assumed the form of boar and so also Nara Narayana; 


So also it is said, that Krsna and Rama are mine. So also the Lord 
who dwells in my village is to be understood as mine. 


Thus Krsna and Rama are said to be mine. The Lord who is in my 
village is also mine; so do I understand. 


He who is by nature the Master, the Lord of the Universe is 
thought of as powerless, dependent and as one who is to be saved. 


Thus Visnu who is the Master by nature and the Lord of the 
Universe is treated as powerless and dependent and fit to be protected. 


The Lord who is of great lustre, He who is loving towards 
devotees, the Lord of the Universe eats and drinks, takes bath and 
thus does all the activities according to the desire of the devotee. 


Thus the Lord of the Universe who is endowed with great lustre 
becomes loving towards his devotees and eats when the devotee 
desires. So also He takes bath, drinks and goes in procession. 


The Lord who is independent and Lord of the universe still acts as 
dependent one; though He is omnipotent and creator of the world 
He behaves like the powerless one. 


Thus even though He is independent and the Lord of the Universe, 
He behaves like a dependent one; even though omnipotent and creator 
of the world He acts like a powerless one. 


Though He is the. Lord, who grants all petitions is seen as the 


powerless one; He is always compassionate, not knowing (not 
wishing to know) the mistakes. . .: 


Thus the Lord who grants all desires is looked upon as the 
powerless one; one who has no desire to know mistakes and remains 


always merciful. 
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In matters relating to the incarnation in the objects of worship, the 


qualities are spoken of roughly; Thus even if it takes 100 years itis 


not possible to describe everything. 


Thus Ihave spoken briefly concerning the incarnation through 
the objects of worship. But about His auspicious qualities, it is not 
possible to say everything even if one takes 100 years. 


Without my grace or by one's own knowledge (it is not possible to 
speak of Him). 


Thus without my grace and the wisdom that comes from within, 
one cannot say about Him. А 


Thus I, who am in the five forms, remain greater in higher 
gradation. to the embodied souls in this world. 


Thus I who'am in five forms, like para, vyüha and so on, remain 
greater in higher gradations (higher than the preceding stage) to the 
embodied souls through tender affection. 


As it is said, 
The Lord of the universe who is tender, loving, is easily accessible. 


Thus the Lord of the universe is accessible more and more through 
affection. 


The six qualities which transcend everything are present in the 
mantras and in the images; in the mantras they are present in the 
form of meaning and in the images they are present eternally 
through compassion. 


Thus the form of six qualities are present in the mantras and 
images; in the mantras, through their expressed meaning and in the 
images through the essence of the expressed meaning. Thus in the 
Vigvaksena Samhita, the Lord himself reveals the superabundance of - 
His qualities in the arcavatara (the Lord's presence in ће implements 


` and objects used for worship). Fi 
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Вһайаг presents briefly in one verse the event of árcávatára after 
explaining all the other incarnations [in Srirangastava 2.74], in this 
way: : 


О Lord of Śrirañga, let there be a count for your births, which are 
in the form of superabundance of qualities like the clusters of 
qualities in the temples on earth and in houses and hermitages; you 
are fit to be worshipped; you endure all; you are in all the states 
which are accessible to all the devotees. Thus you take delight. In 
such qualities of yours, O Lord, good-hearted devotees are 
enraptured. ` 


Thus the section on igvaratattva is concluded after presenting the 
characteristic nature of the Lord, the characteristic qualities which 
adorn that nature, His activities like creation etc., based on these 
qualities, all His powers which cause (such activities), the 
distinguishing images which arise from such a cause, under His 
Lordship over Lakgmi, Bhümi and Nila who are in accordance with 
the characteristics of these images and the five modes of his presence 
like para etc., which are used in the practice of image worship. 
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